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ABSTRACT 
 
Medieval xenophobia fostered attitudes that viewed anything foreign or 
distasteful as monstrous.  Accordingly, insular inhabitants of the Middle Ages were 
constantly striving to distinguish Self from Other.  My dissertation argues that sixteenth-
century England began to reverse this trend: it began to reconcile difference, not by 
distinguishing Self from Other, but by blurring those distinctions.  Visions of ancient Self 
and contemporary Other began to fuse as proponents of Imperial Britain sought to 
assimilate foreign monsters that were once considered barbaric, inferior, or inhuman.  
This method of assimilation is especially apparent during the Elizabethan Age of 
conquest in the New World.   
 England’s prophetic destiny was inextricably tied to its epic history, its Trojan 
ancestry, and its most glorified rulers, Brutus and his distant successor, King Arthur.  
Thus, reestablishing and rewriting Britain’s legendary past became an exercise in 
securing its future.  I maintain that John Dee (c. 1527-1608/9) and Edmund  
	  	   vii	  
Spenser (c. 1552–1599) strategically fused ancient Britain and the New World via the 
figures of King Arthur and his alleged descendant, Queen Elizabeth.  Portions of Dee’s 
Brytanici Imperii Limites are explored to illustrate this connection, as are some of his 
arcane mystical pursuits.  I further examine sections of Spenser’s Faerie Queene in 
relation to Queen Elizabeth and King Arthur, and interpret Arthur in Faery lond as a 
metaphor for England in the New World.   
 My introduction establishes the key features of the Galfridian tradition and its 
significance to the Tudor dynasty.  It further discusses medieval perceptions of the 
monstrous that influenced the early-modern era.  Subsequent chapters argue that 
England’s assimilation of Other extended to pagan deities and giants, Native Americans, 
ancient Israelites, and (in Elizabeth’s case) to the feminine Other.  My final chapter 
demonstrates how Queen Elizabeth, via her affiliation with King Arthur, became a 
temporal bridge uniting England’s epic past with its future glory.  	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Introduction 
   Monstrous Origins 
 
Many cultures have attempted to define themselves by what they are not, and this 
phenomenon was especially pervasive in medieval England, where the Anglo-Saxons 
were locked in a never-ending struggle for identity and self-preservation against a host of 
contending Others, including the Celts, Picts, Scots, Vikings, Normans, and Danes.  The 
Christian Church often regarded unfamiliar peoples, lands, and creatures as monstrous; 
thus concepts of foreign races and xenophobic fears surrounding them were reinforced by 
images of medieval monsters.  Tromping across maps, entwining themselves in ornate 
rubric letters, and threatening to transgress the borders of the very illuminations they 
were part of, medieval monsters permeated both secular and ecclesiastical art.  Lurking in 
the margins of maps, manuscripts, and society, they were typically depicted in remote 
wild regions (such as India and Ethiopia), yet the threat of their intrusion upon civilized 
society created an ever-present anxiety.  Representations of monsters served many 
functions, one of which was to help the viewer distinguish monstrous Other from 
Christian Self.  
 In Maps and Monsters in Medieval England, Asa Simon Mittman provides a 
thoughtful examination of England’s particular fascination with defining Self and Other 
in terms of normality versus the monstrous.  He asserts that those in medieval England, 
“living in self-perceived exile from Continental Europe... were compelled to surround 
themselves with images of even more disparate Others, monsters that, through their 
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extreme outlandishness, cast their creators as paragons of normality.”1  I suggest that 
writers and artists in sixteenth-century England began to do just the opposite–they began 
to reconcile difference not by distinguishing Self from Other, but by blurring those 
distinctions.  The intentional assimilation of Other in early-modern England presents a 
significant contrast to the deliberate distinction between Self and Other in the Middle 
Ages.  This process of assimilation was not immediate, but gained momentum throughout 
the sixteenth century as ideologies of race, religion, and geography began to transform.   
Foreign monsters that were once considered barbaric, hostile, or inhuman were 
reinterpreted in light of two predominant factors: early-modern apocalyptic theory, and 
the discovery and colonization of the New World.  
 The momentous discovery of terra nova with a wild, unknown population served 
to revivify and validate the travel narratives of writers such as John Mandeville (c. 1300-
1371) and Pliny the Elder (c. 23-79 CE), whose accounts of extraordinary lands with 
bizarre creatures had been mostly discounted by the sixteenth century.  After the 
discovery of the Americas, European cartographers and travel writers began filling maps 
of the New World with images of Old World monsters.  Blemmyae, Cynocephali, 
Pygmies, Giants, Anthropophagi, and Wild Men reappeared in artwork, maps, and travel 
writings.  America, or Atlantis, as John Dee referred to it, was perceived as a new India, 
Ethiopia, or even Eden, with its own set of monsters, fairies, noble savages, and Wild 
Men.  Artists began representing it accordingly.  The physical features and attributes of 
medieval and classical monsters were sometimes modified to fit within their new 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
1 Mittman, Maps and Monsters in Medieval England, 6.   
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environment, and were often conflated with the Native Americans.  Europeans began to 
affiliate the Indians2 not only with medieval monsters such as the Belmmyae and 
Anthropophagi,3 but with numerous Others, including giants (such as Gog and Magog), 
the Tar Tars, the Ten Lost Tribes of Israel, and more.   
While the tendency to amalgamate ancient Other (medieval monsters) and 
contemporary Other (the Native Americans) was evident throughout Europe, the British 
extended this amalgamation to visions of ancient Self (the ancient Britons).  The British 
desire to forge its future based upon its prophetic past led Imperialists to envision the 
New World landscape and its peoples in terms of Britain’s legendary history.  Thus, 
visions of former Self (the ancient Britons) were reinterpreted as variants of 
contemporary Other (the Native Americans).  Via this connection, the Indians became 
key figures in Britain’s process of assimilation.  Current Self (the Elizabethans) could be 
seen as an evolved version of both former Self and contemporary Other––thereby 
assimilating each.4   In this manner, British writers, historians, and artists mitigated 
contemporary alterity via ancient similitude to a degree that outmatched their European 
neighbors.  Some Tudor patriots, such as Dee, even insisted that the Welsh had landed in, 
and colonized, parts of the New World long before Columbus discovered it, thereby 
theoretically creating a pre-Columbian landscape populated by “Britons.” 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
2 The Native Americans were often referred to as the Amerindians, or Indians, or were labelled   
  with more disparaging titles such as heathens and savages.  I do not use such terms  
  pejoratively, but rather to demonstrate the early-modern perceptions I am discussing.   
3 Human flesh-eaters.  
4 More on the ancient Britons and the Native Americans will be discussed in Chapter II, in which  
  the notion of contemporary Other as a reflection of ancient Self will be explored.    
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As an island that had experienced so many historical transformations, Britain was 
especially adept at assimilating foreign monsters––such as the Romans, Saxons, and 
Angles––and recasting them in a national heritage that yet glorified the ancient Britons.  
This tendency, though dormant during times of stability, reemerged with each onset of 
political, religious, or geographical transition, and was especially apparent during the Age 
of Imperialism.   
My dissertation argues that England’s process of assimilation extended to pagan 
giants, the Native Americans, the ancient Jews,5 and eventually to Queen Elizabeth 
herself––who was able to wield great influence and power in a misogynistic society, even 
as she belonged to the category of feminine Other.  I further argue that the assimilation of 
ancient Self and contemporary Other was achieved by way of Elizabeth’s alleged 
ancestral connection to Britain’s most legendary monarch, King Arthur.   
Tudor patriots connected Queen Elizabeth and the Tudor line to Arthur through 
chronicles, legends, and Geoffrey of Monmouth’s renowned Historia Regum Britanniae.6  
In 1136 CE, Geoffrey completed the Historia in which he narrated the nation’s ancient 
origins and its line of kings from Brutus to Cadwaladr, the last of the British Kings.7  
Geoffrey’s story culminates with the rise and fall of Britain’s most resplendent hero, 
King Arthur.  For centuries the Historia had been read as the authentic history of Britain; 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
5 I do not suggest that the Jews (or the Native Americans) were embraced or considered equals   
  in England, but rather that prophecies surrounding the Lost Tribes of Israel were connected with  
  auguries of the ancient Britons (and the New World Indians), and that a theoretical space was  
  created for them via sixteenth-century concepts of the Millennium.     
6 “The History of the Kings of Britain.”  Henceforth referred to as the Historia. 
7 Also spelled Cadwallader or Cadwalader.  
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few combated the veracity of its content.8  The legends of both Brutus (Britain’s epic 
founder and the great-grandson of Trojan Aeneas), and his renowned descendant, King 
Arthur, were of paramount importance to those who believed that the Tudor line was 
descended from Arthur, and embodied his prophetic return.   
Following the tumultuous War of the Roses, Henry VII, whose lineal claim to the 
throne was weak, exploited his alleged connection to Arthur in order to endorse his 
divine right as king.  Henry claimed Arthurian descent by way of his Welsh ancestor, 
Owen Tudor, who was said to be of Arthur’s line.  Henry’s Welsh connection was not 
from an established royal line,9 “yet the Welsh bards broke into song, relating him to 
Brutus, Arthur and Cadwalader.”10  In order to capitalize upon this vague but evocative 
connection, and to visually reinforce it, Henry adopted the Red Dragon of Cadwaladr as a 
symbol of nobility and might.  The Red Dragon had a long and venerable history as the 
revered emblem of Wales and was incorporated by Henry into the Tudor coat of arms.11  
It was iconic of the ancient kings of Britain who reigned prior to the invasion of the 
Saxons and maintained affiliations with Uther Pendragon, Arthur’s father.  Moreover, 
Merlin’s prophecies within the Historia foretold that, despite difficulties, the Red 
Dragon, the symbol of the ancient Britons, would eventually defeat the White Dragon, 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
8 With the onset of sixteenth-century humanism, skeptics such as Polydore Vergil began to  
   challenge Geoffrey’s Histoira as well as King Arthur’s epic feats.  A long and bitter rivalry  
   between skeptics and believers ensued and eventually came to be known as the battle of the  
   books.  Regardless, throughout the sixteenth century, no one denied that Arthur had been an  
   historical figure and a former king of England.    
9 According to Lewis Einstein, “Henry was little more than ‘the proscribed grandson of a Welsh  
   squire’” (as quoted in Millican, Spenser and the Table Round, 12, from Tudor Ideals, c. 1921,  
   p. 3). 
10 Millican, Spenser and the Table Round, 12. 
11 The Red Dragon still appears on the Welsh flag, which is one of the oldest national  
    flags in the world. 
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the symbol of the invading Saxons.  The Red Dragon was thus an emblem of fortitude 
and the eventual triumph of Arthur’s line.  Accordingly, a banner displaying the Red 
Dragon, with its traditional Welsh green and white backcloth, “fluttered over King Henry 
as Richard’s crown was placed on his head.”12  The image of the Red Dragon was not 
strictly used in battle, but was used during celebratory ceremonies as well.13  
The Tudors proudly displayed the Red Dragon of Wales, along with the Lion of 
England and the Unicorn of Scotland, throughout their illustrious reign.14  Henry VII 
furthermore exhibited an enormous round table, which he claimed was the original round 
table.15  His supporters espoused this claim.  In addition to the appropriation of the Red 
Dragon and the Round Table at Winchester Castle, Henry christened his eldest son 
‘Arthur’ as a strategic salute to his epic sire, the legendary king of the Britons. 
Speculation persists that had Henry VII’s eldest son lived and inherited the crown, he 
would have been titled King Arthur II of England.16   
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
12 Griffiths and Thomas, The Making of the Tudor Dynasty, 187.  “At Bosworth Field, one of  
    Henry’s banners featured a red dragon, in British tradition the symbol of victory over the  
    Saxons (represented by a white dragon),” (Ibid.). 
13 During Henry’s coronation procession, noble families displayed banners bearing the Red  
    Dragon of Cadwaladr and, when his wife (Elizabeth of York) was crowned, a festive barge  
    floated down the river, “wherein was ordeynede a great red Dragon spowting Flamys of Fyer  
    into Temmys” (as quoted in Millican, Spenser and the Table Round, 15-16, from John  
    Leland’s Collectanea, ed. Hearne, 1770, IV, p. 218).  
14 “The union of the Red Dragon of Cadwalader (which was as significant in the Tudor coat  
    of arms as the Royal Lion or the Beaufort Greyhound or the Dun Cow or the Double  
    Rose of the Lancaster and York) with the dragon of Uther Pendragon and Arthur was  
    recognized by the Elizabethans” (Millican, Spenser and the Table Round, 39). 
15 Tillyard, Some Mythical Elements in English Literature, 46.  It is estimated that this was the  
    same table most likely created in the 1270’s, at the beginning of King Edward I’s reign.  
16 This theory is mentioned in various sources, including Millican’s Spenser and the Table  
    Round, 21. 
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Many fifteenth and sixteenth-century legends claimed that Arthur, “rex quondam 
rexque futurus,”17 would return to rule Britain again.18  This notion was especially 
meaningful to the Welsh, who had long sought a champion to reclaim their lost nobility.  
Although numerous stories maintained that Arthur was sleeping until his return to arms 
(often his location was said to be in a cave), his most popular resting place was Avalon, 
an enchanted island where Morgan le Fay19 and her fairies had supposedly healed his 
wounds and cared for him after his final battle.  Many historians promoted the theory that 
Glastonbury (once marshland surrounded by water) was the site of Avalon, while others 
now contend that its legendary location was Bardsey Island off the coast of Gwynedd in 
Northwest Wales.  Regardless of dispute over Avalon’s location, Glastonbury Abbey 
became deeply affiliated with Arthur (and with Joseph of Arimathea) during the high 
Middle Ages.20 
Some envisioned Arthur’s prophetic return literally, while others interpreted his 
resurgence as a metaphor for the descendants of his bloodline, who would one day 
reclaim the British throne.  Henry VII embraced and personified the latter notion.  As 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
17 “King once and king to be.” 
18 “The nature of Arthurian society is such that it can have no progeny, and therefore it  
    preserved itself with a myth of its own immortality” (Pochoda, Arthurian Propaganda, 58).   
    The matter of Arthur’s succession parallels concerns in the Elizabethan court, and was  
    dealt with in a similar manner.  Elizabeth, who had no progeny, was strategically cloaked in a  
    mask of perpetual youth and referred to as “The Phoenix of the World.”  This moniker implied  
    that, even if she were to die, like the mythical phoenix her death would be followed by  
    regeneration and rebirth.  Like King Arthur, she would return to rule Britain once more.   
    More on Queen Elizabeth and perpetuity will be discussed in Chapter IV. 
19 Morgan le Fay is not mentioned in Geoffrey’s Historia, yet she appears in his Vita  
    Merlini (c. 1150).  Her affiliation with Arthur was widely known by the sixteenth century due  
    to Sir Thomas Malory’s Le Morte d’Arthur, The Gawain Poet’s Sir Gawain and the Green  
    Knight, and the Arthurian romances of Chrétien de Troyes, among other works.   
20 More on Glastonbury Abbey and the legend of Joseph of Arimathea will be discussed in  
    Chapter I. 
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E.M.W. Tillyard states, “He viewed his own line as the embodiment of Britain’s lost 
kings” and “wanted his house to re-enact the glory Britain enjoyed in Arthurian days.”21  
Never was this glory more explicit than in the reign of Henry VII’s granddaughter, Queen 
Elizabeth I,22 who was hailed as the “beauteious Queene of second Troy.”23  Although 
both Henry VII and VIII imbued their respective courts with Arthurian symbols and 
pageantry, the Golden Age of Elizabeth, and its brilliant appropriation of Arthurian 
legend, eclipsed them.  
The Elizabethan court generated a great flourish of chivalry and spectacle 
reminiscent of her legendary forefather.  Each year Arthurian jousts were recreated on 
November 17th, the day of Elizabeth’s accession to the throne.24  It was a holiday that the 
country celebrated with religious zeal.  These Accession Day tilts were an integral part of 
the court’s open adoration of Elizabeth, manifested in the chivalric guise of Arthurian 
lore, but they were by no means the only form of spectacle.25  Other Arthurian pageants, 
ballads, and entertainments, all in honor of England’s glorious Virgin Queen, were 
common throughout Elizabeth’s reign––a reign that, like Arthur’s, ushered in a new age 
of conquest and exploration.   
Elizabeth’s connection to Arthur was touted in literature, artwork, and plays, and 
was especially important in the writings and claims of her court scholar, antiquarian, and 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
21 Tillyard, Some Mythical Elements in English Literature, 47. 
22 The great great granddaughter of Owen Tudor. 
23 As quoted in Millican, Spenser and the Table Round, 37, from Thomas Watson’s “Nimphes  
   meeting their May Queene,” sung by “six virgins” before Elizabeth at Elvetham in 1591 copied  
   in England’s Helicon, 1600, ed. Hugh Macdonald, 1925, 48-49. 
24 This date was chosen by Dee, who deemed it astrologically fortuitous for Elizabeth’s accession.   
25 For more on Elizabethan pageantry, tournaments, and Accession Day tilts, see Alan Young’s  
    Tudor and Jacobean Tournaments. 
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astrologer, John Dee.  Occasionally accused of sorcery, and once imprisoned for 
allegations of “an attempt to take Queen Mary’s life by poison or black magic,”26 Dee 
was a recondite figure whose reputation waxed and waned throughout his career.  His 
accomplishments as a geographer, historian, mathematician, and Elizabeth’s personal 
astrologer granted him court favor, while his attempts at divination and communication 
with angels by way of a crystal ball (with his infamous scryer, Edward Kelley), 
jeopardized his credibility.27  In spite of Dee’s equivocal reputation, he was a deeply 
influential figure in the age of Elizabethan expansion.28 
Dee was eager to seize upon Elizabeth’s Arthurian descent, and to use it as 
justification of her right to overseas territories allegedly conquered by her illustrious 
forefather.  With the Queen’s approval, he wrote of “Her Majesties Title Royall, to many 
forrain Countries, Kingdomes, and Provinces, by good testimony and sufficient proof 
recorded: and in 12 Velam Skins of Parchment, faire written: for her Majesties use: and at 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
26 Deacon explains that “During the spring of 1555 certain members of the Princess  
   Elizabeth’s household at Woodstock were accused of witchcraft” (Deacon, John Dee:   
   Scientist, Geographer, Astrologer, and Secret Agent to Elizabeth I, 33).  One of the  
   contributing factors that led to this accusation was the calculation of horoscopes for both  
   Elizabeth and her half-sister, Mary Tudor.  Mary’s future, according to Dee’s astrological  
   charts, was far less promising than Elizabeth’s; hence, the charts spurred hostile reactions from  
   Mary’s supporters.  Mary took the throne in 1553, but died of illness only five years later.   
27 ‘Scyring’ is a form of mystical communication with the beyond by gazing into glossy surfaces  
    such as mirrors, water, or crystal balls.  Dee had several polished, translucent objects  
    that he used as ‘shew-stones’ for scrying.  Several of Dee’s scrying instruments are now on  
    display at the British Museum.  For further discussion on Dee’s attempts at scrying, and his  
    cohort, Edward Kelley, see Richard Deacon’s chapter, “Barnabas Saul and Edward Kelley,” in  
    John Dee: Scientists, Geographer, Astrologer and Secret Agent to Elizabeth I.  More regarding  
    Dee’s mystical pursuits will be addressed in Chapter III.   
28 Dee created maps and nautical charts for several of England’s most renowned explorers.  Some  
    scholars also credit him with coining the term “British Impire.”  
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her Majesties commandement–Anno 1578.”29  Dee’s writings delineated the Queen’s 
Welsh kinship, confirmed her lineage from Arthur, and reinforced her title to England’s 
expanding empire.  Regarding Dee’s assertions (and others analogous in nature), Charles 
Bowie Millican writes, “The profound political significance of basing on the conquests of 
Arthur… England’s claims, not only for a united Great Britain including Ireland but also 
for an empire extending across the seas, was enhanced by the very presence of a Welsh 
Queen, ‘who came from Arthurs rase and lyne.’”30  Portions of Dee’s Brytanici Imperii 
Limites31 will be examined to demonstrate how he amalgamates history and destiny, 
glorifying not only Arthur (and his descendant Elizabeth) as “the once and future King,” 
but England as the once and future kingdom.  
Edmund Spenser also seized upon the relationship between King Arthur and 
Queen Elizabeth and used it as the foundation of his epic poem, The Faerie Queene. 
Within Book II, canto x of The Faerie Queene, Spenser creates his own abridged 
rendition of British History32 in a chronicle titled Briton moniments.  He additionally 
composes a fictional fairy chronicle, Antiquitee of Faery lond.  These two chronicles 
mirror the legendary history of the Britons, reflecting their pride in origins and prophetic 
hope for future glory.  I examine Spenser’s two chronicles as analogues of England’s past 
and future: Briton moniments as representative of England’s (and Elizabeth’s) legendary 
past, and Antiqutiee of Faery lond as representative of the New World–England’s (and 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
29 Dee, “Dr. Dee’s Apology, Sent to the Arch-Bishop of Canterbury, 1594,” n.p. 
30 Millican, Spenser and the Table Round, 50-51.  
31 “The Limits of the British Empire.”  
32 The term British History incorporates various chronicles, legends, documents, and works  
    aligned with the Galfridian tradition, in which Brutus and Arthur are key figures in Britain’s  
    historic past (as opposed to mere figures of myth). 
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Elizabeth’s) future.  In Chapter IV, I challenge contemporary criticism regarding the 
abrupt ending of Briton moniments and, additionally, I contend that Spenser’s two 
chronicles are textual representations of the Queen herself.   
 The Arthur legends were transformed throughout the centuries in order to 
accommodate a wide variety of motives, patrons, and taste; however, regardless of 
context or era, King Arthur routinely served as a figure of unity.33  He was perpetually 
consuming Other and assimilating it into Self.  The warring Celtic tribes of ancient 
Briton, as well as the divided nations of England, Wales, Scotland, and Ireland, in 
addition to France and Brittany, were allegedly joined under his rule.  Even England’s 
ancient conflict with Rome was supposedly resolved by King Arthur.  Moreover, 
according to Tudor patriots such as Dee, “Brutus’s lineal descendant King Arthur had 
conquered thirty kingdoms in the North Atlantic and Scandinavia, bringing these lands 
and peoples into the empire as well.”34  It accordingly seems fitting that both John Dee 
and Edmund Spenser would rely upon the figure of King Arthur when theoretically 
uniting England, Elizabeth, and the New World.  Although the historicity of Arthur’s 
accomplishments, and his battles with monstrous foes, were challenged by sixteenth-
century humanists,35 no one in the early-modern era denied that Arthur had ruled in 
England as one of Britain’s greatest kings.36  He was thus renowned in chronicles and 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
33 Many medieval and early-modern tales of romance revolve around King Arthur’s chivalric  
    knights rather than Arthur himself and, in some stories, King Arthur appears less heroic than in  
    others.  Nonetheless, in nearly every story King Arthur serves as a figurehead representing an  
    ideal, or at least the illusion of that ideal.   
34 MacMillian and Abeles, eds. The Limits of the British Empire, 15.   
35 Such as Polydore Vergil and others.   
36 King James I, like Henry VII, named his firstborn son Arthur as a tribute to Britain’s  
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romance for either conquering and vanquishing his foes, or assimilating them into his 
expansive Christian realm.   
  England’s prophetic destiny was inextricably tied to its epic history, its Trojan 
ancestry, and its most glorified rulers, Brutus and his distant successor, King Arthur.  
Thus, reestablishing and rewriting Britain’s legendary past became an exercise in 
securing its future.  In order to merge divides between past and future, a textual bridge 
was necessary.  I argue that Edmund Spenser and John Dee use Queen Elizabeth as this 
bridge.  Spenser’s Faerie Queene and Dee’s Brytanici Imperii Limites37 respectively fuse 
ancient Britain and the New World via the figures of Queen Elizabeth and her famed 
primogenitor, King Arthur.  Physical and temporal distinctions between past, present, and 
future are blurred as each writer establishes an intricate relationship between Arthur and 
Elizabeth, and places King Arthur himself in the New World.  Spenser does so via 
fiction, while Dee attests that King Arthur did, in fact, venture to the Americas.   
 Merlin’s cryptic prophecies in the Historia and John Dee’s mystical forecasts for 
England both spoke of a prosperous future for Arthur’s line.  The New World and its 
inhabitants thus become relevant on both an historical and prophetic level.  Ancient Self 
(the ancient Britons) and contemporary Other (the Native Americans) became entwined 
in literary and artistic representations.  Portions of Dee’s Limites are explored to illustrate 
this connection, as are some of his arcane mystical pursuits.  I further examine sections of 
Spenser’s Faerie Queene in relation to Queen Elizabeth, the Native Americans, and King 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
    renowned king.  Had either child lived to ascend the throne, it is projected that he would have  
    been known as King Arthur II.   
37 Henceforth referred to as Limites.   
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Arthur, and interpret Arthur in Faery lond as a metaphor for England in the New World.   
 I contend that the assimilation of Self and Other regarding the savages of the 
Americas and the mythos of the ancient Britons served to dismantle barriers, divides, and 
limits, resulting in illusive oneness between England and the New World.  This 
connection served the agenda of Tudor Patriots who endeavored to assimilate the New 
World into Imperial Britain.  I maintain that a similar assimilation extended, on a limited 
scale, to monsters such as giants, Jews, and the feminine, which was also considered 
Other.  Medieval interpretations of the monstrous were deeply influential upon early-
modern perceptions and artistic representations of the New World and the Native 
Americans.  Accordingly, I here offer an overview of medieval monsters and their 
significations.   
 Speculation persists regarding the origin of the term “monster.”  Two prevalent 
theories point to the Latin roots of the word.  One suggests it was derived from the Latin 
infinitive monstrare, “to show,” and the other maintains the term was adapted from 
monere, “to warn.”  Either way, it is clear that monsters were thought to embody potent 
messages from the divine.  St. Augustine of Hippo (c. 354–430 CE) believed monstrous 
births and unusual creatures were representative of the diversity of God’s creations and 
were thus to be viewed, if not understood, in a positive light; yet, the predominate 
reaction to monsters was fear.  Many believed that they were indicative of God’s anger or 
harbingers of catastrophic events.  Even throughout the sixteenth century, accounts of 
monsters and monstrous births were documented as divine warnings to be heeded and 
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feared.  “In 1570, J. Phillips penned this ballad as ‘an exhortation or warnynge to all 
men.’”38  
Come neer good Christians all, 
    beholde a monster rare: 
   Whose monstrous shape (no doubt) fortels 
    gods wrath we should beware 
   His wondrous works we ought not judge, 
    as toyes and trifles vaine: 
   Whither it be Childe or brutish Beast, 
    forwarnings they are playne.39 
  
 Philip’s ballad reflects antecedent perceptions of monstrosity stemming from 
medieval accounts of the monstrous and deformed.  St. Augustine defined rationality not 
corporality as the primary factor that differentiated humans from animals, yet physicality 
was not rendered unimportant.  The definition of human was still contingent upon the 
body, and mental capacity.40  Deviance in nature generated both curiosity and fear, and, 
regrettably, the deformed were treated with a mixture of fascination and disdain.   
 Discursive accounts of human deformity were lumped into an ecclesiastical 
concatenation of monsters.  Accordingly, monstrous races and their origins became an 
intriguing but unsettling subject in the Middle Ages.  In 77 CE Roman scholar Pliny the 
Elder created a catalogue of the monstrous races based on his own theories and 
observations, in addition to those of Aristotle and Alexander the Great.  The Plinian 
Races, as they came to be known, eventually resurfaced in representations of the New 
World.  Prior to that, however, they had been widely represented throughout the medieval 
Europe.  Accounts of Pliny’s monsters were dispersed in travel writings, pamphlets, 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
38 Brammall, “Monstrous Metamorphosis,” 7.   
39 As quoted in Brammall, “Monstrous Metamorphosis,” 7.  
40 Boyle, Senses of Touch, 53.  
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manuscripts, and maps, infusing medieval art with images of bizarre, wild creatures 
whose humanity was questioned.   
 Medieval maps, such as the Hereford Mappa Mundi and the Psalter World Map, 
placed monstrosity in distant, uncharted regions.  Geographical maps were theological in 
nature, locating Jerusalem at the center and alarming, unnatural creatures at the farthest 
stretches of the globe.  The most disturbing races were depicted as the furthest from 
Christ.  Renderings of these maps were common on stained glass windows and mosaics 
in cathedrals where they could reach a wide audience.  India and Ethiopia were identified  
as the home of many monstrous races, and the two countries were often conflated with 
one another or fallaciously interchanged.  India’s association with the monstrous was still 
evident in the sixteenth-century writings of Columbus.  His misidentification of the New 
World as India facilitated further connections between the Americas and medieval 
monsters.   
 Environmental conditions were believed to influence the moral and physiological 
make-up of divergent cultures; hence, visual representations of medieval monsters 
reinforced the notion that geography was one cause of ethnological difference.  
Temperate zones were believed to create a balance of humors that produced a well-
formed whole, while extreme environments were thought to corrupt the mind, body, and 
soul.  Those who lived in frigid climates, for instance, were considered to have hot 
humors, which made them stupid and cruel.41  The sun’s power to deform, however, was 
considered more potent than the effects of the northern cold–a belief that influenced 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
41 Boyle, Senses of Touch, 67. 
	  	  
16	  
perceptions of equatorial pygmies.  In the Tetrabiblos, or Quadripartitum42 as it was 
known in the Middle Ages, Ptolemy claims that the scorching heat of the sun renders 
Ethiopians black, savage, and shrunken in form.43  The implications of blackness will be 
discussed in Chapter II, as medieval perceptions surrounding it persisted in the early-
modern writings of Columbus, Vespucci, and others.  
 In Senses of Touch: Human Dignity and Deformity from Michelangelo to Calvin, 
Marjorie Boyle examines not only Renaissance views of monstrosity, but the medieval 
perceptions that preceded them.  Regarding the medieval concept of teratology, she 
explains that “[a] savage climate bred savage people, since hot and cold temperatures 
produced crudity and violence…  European peoples vied to be the middle people of 
superior climate, thus superior morality.”44  Astrological influences were held 
accountable for difference as well.  While the concept of astrology was at odds with the 
Christian notion of free will, astrological predictions and charts were pervasive 
throughout the Middle Ages.  In addition to a specific latitude and longitude, each region 
was affiliated with a dominant planet that contributed to the temperament of its 
inhabitants.  The ninth-century astronomer, Albumazar, maintained that Ethiopia and 
India were dominated by Saturn, a malignant planet that had an adverse effect on those 
under its influence.45  Perhaps this belief contributed to the placement of so many 
medieval monsters.  The creatures of India and Ethiopia, as described by Pliny, 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
42 A Latin translation of Ptolemy’s Tetrabiblos, dating to approximately 1150 CE.  For  
   discussions on Quadripartitum see Otto Neugebauer’s, The Exact Sciences in Antiquity, 54-57. 
43 Friedman, The Monstrous Races in Medieval Art and Thought, 54. 
44 Boyle, Senses of Touch, 68. 
45 Friedman, The Monstrous Races in Medieval Art and Thought, 51. 
	  	  
17	  
comprised an ornate spectrum of fabulous races.  To list only a few, there were:  
 
The Amazons:  “Without Breasts.”  A matriarchal group of powerful women, skilled in 
archery and the art of war. 
 
The Anthropophagi:  Human flesh eaters.  This term predates that of “cannibal,” but 
signifies the same manner of monster.    
 
The Antiopodes:  A heathen race believed to live upside-down on the part of the globe 
directly opposite Europe. 
 
The Sciopods:  “Shadow Foot.”  One-legged creatures with a single, giant foot that they 
used to move swiftly and to shade themselves from the sun. 
 
The Scithotauri:  Scythians who kill strangers for religious sacrifices.   
 
The Troglodytes:  “Hole Creepers.”  Often covered in thick body hair, they were said to 
live in caves and lack speech. 
 
The Donestre:  Monsters with human bodies and feline heads.  The Donestre could speak 
any language and would beguile travelers in order to eat them.  After consuming their 
prey, they would mourn the fate of their victim by weeping over its head. 
 
The Astomi:  “Apple-Smellers.”  Mouthless, hairy men that lived off the smell of apples, 
and could die from noxious odors.   
 
The Albani:  Creatures with grayish-green eyes, that see better at night.   
 
The Blemmyae (or Blemmye):  A group of headless monsters with human bodies.  Their 
mouth and eyes were located upon their chests. 
 
Bearded Ladies 
 
The Cyclopes  
 
The Cynocephali:  “Dog-Heads.”  Large hairy beasts that lack speech, but communicate 
by barking. 
 
The Panotii:  “All Ears.”  A shy race whose ears reached their feet, and could be used as 
shelter and wings. 
 
The Giants 
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The Pygmies:  Among the oldest of the monstrous races, and often conflated with dwarfs.  
The pygmies were said to have long body hair that they braided into garments.  They 
were also believed to have cattle and horses proportionate to them in size.46  
 
 Figure 1, from Gregor Reisch’s Margarita Philosophica (c. 1503), illustrates an 
early-modern rendition of several species of monsters categorized above.  
 
Figure 1 - From the Margarita Philosophica (c. 1503),  
as pictured in Imagining the New World, p. 10. 
 
In addition to the Plinian Races, classical monsters such as satyrs, centaurs, 
unicorns, dragons, manticores, and griffins populated medieval maps and illuminations.  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
46 This abridged list of monsters has been compiled from larger lists found in Friedman, The  
    Monstrous Races in Medieval Art and Thought, 11-21, Kline, Maps of Medieval Thought, 95- 
    96, 142-144, and Wittkower, “Marvels of the East,” 164, 192, and 195.   
	  	  
19	  
Like Pliny’s creatures, these classical monsters also reappeared in sixteenth-century 
representations of the New World and its inhabitants.  John Block Friedman, Naomi Reed 
Kline, and Rudolph Wittkower hypothesize that Pliny’s monsters were initially derived 
from observation and misunderstanding transformed by the imagination.  The barking 
Dog-Heads may have been gorillas seen through the eyes of foreigners who had never 
encountered such primates; the Sciopods may have been derived from distant visions of 
Indians engaged in yoga; the giants could have been an African tribe known as the 
Watusi, standing at an average of seven feet tall; and the pygmies, a race of diminutive 
people transmuted into fabulous tales of tiny, primitive creatures.47  The above are 
reductive examples, but demonstrate how misinterpretation could be the impetus for tales 
of monsters and monstrous races.  Rudolph Wittkower is convinced that the “unicorn is 
the Indian rhinoceros.”48  This type of misidentification is yet apparent in sixteenth-	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
47  Friedman, The Monstrous Races in Medieval Art and Thought, 24-25.   
48 Wittkower, “Marvels of the East,” 164.  Wittkower’s theories are not unlike those of folklorist,    
    Dr. Adrienne Mayor.  In her compelling work, The First Fossil Hunters, Mayor points to the  
    fossil-rich Greek island of Samos as the possible birthplace of monsters.  Remains of over  
    seventy-two prehistoric creatures from the Miocene and Pliocene epochs have been discovered  
    there, leading her to believe it no coincidence that Samos was especially abundant in producing  
    legends of giants, heroes, and monsters.  Mayor asserts that fossils of mastodons, mammoths,  
    and other prehistoric creatures found by the ancient Greeks may have been interpreted as  
    evidence that real Cyclopes, Amazons, and Titans once roamed the earth.  According to Mayor  
    and a team of paleontologists, large animal femurs could easily have been mistaken for  
    massive human bones, and the skull of the mastodon has one large hole in the front that may  
    have appeared to be the singular socket of the Cyclops’ one eye.  Earthquakes and terrestrial  
    erosion on Samos shuffled bones, leaving the remains of different species in close proximity.   
    When found together, a pile of obfuscated bones may have inspired legends of composite  
    monsters such as centaurs, satyrs, and manticores, with both human and animal parts.   
    Moreover, fossils of the Protoceratops (a large, four-legged beaked dinosaur), found in the  
    Gobi desert, may have been the inspiration for the griffin, one of the most prevalent and  
    consistently described beasts of all times.  Dr. Mayor poses a provocative theory regarding the  
    origin of classical monsters and offers evidence that, more than myth, they were a physical part  
    of the Greco/Roman world.  Yet her modern speculation would have had no bearing on  
    medieval thinkers, who postulated theories of their own. 
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century European artwork depicting the New World, and will be examined throughout 
subsequent chapters.   
 Three predominant theories regarding the origin of the monstrous races arose in 
the Middle Ages.  The first, in accordance with St. Augustine, was that God in his eternal 
wisdom intentionally created them; hence, they should be viewed as testaments to his 
infinite creativity and wonder.  According to this theory, bizarre creatures were not to be 
feared, but acknowledged within the circumference of a Christian sphere, ultimately 
under the control of the creator.  A poem from the twelfth-century Black Book of 
Carmarthen elucidates this point. 
Ar gnýuer pegor  And every dwarf 
     ý ssit ý dan mor.  There is beneath the sea, 
Ar gnýuer edeinauc  And every winged thing 
     aoruc kyuoethauc.  The Mighty One hath made, 
Ac vei. vei. paup.   And were there to each 
     tri trýchant tauaud  Thrice three hundred tongues–  
Nýellýnt ve traethaud.  They could not relate  
     kýuoetheu [ý] trindaud   The powers of the Trinity. 49   
  
 The second theory maintained that the monstrous races were of a degenerate line, 
marked with the curse of Cain and doomed to suffer eternal damnation.  According to the 
latter theory, the physical nature of the Plinian races was a reflection of their moral 
depravity.  While they served as a reminder of divine punishment and the affliction that 
accompanies sin, God intentionally placed them far from his other children in order to 
keep the righteous safe.  Both theories lingered throughout the Renaissance, contributing 
to the dualistic representations of medieval monsters as well as those of the New World.   
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
49 The original text and English translation are provided by Rhys in Celtic Folklore: Welsh and  
    Manx, Vol. II, 432. 
	  	  
21	  
 The Biblical figure Cain was, for centuries, identified as the antediluvian father of 
monsters.  Following his ungodly crime50 and his expulsion from Paradise to Nod, he 
presumably coupled with wild beasts, thereby creating a hybrid race of mixed natures, 
both human and animal.  “This mixed race contained beautiful women, referred to in 
exegesis as the ‘daughters of Cain,’ who attracted the attention of certain angels so that, 
falling to the earth through their lust, the angels coupled with the daughters of Cain and 
sired the giants.”51  This theory was central to the Western conception of monstrosity 
because “–it identifies the moment and the act by which monsters come into physical 
being in the world, making possible the historical explanation of monsters required by the 
Judeo-Christian worldview.”52  In Deformed Discourse: The Function of the Monster in 
Medieval Thought and Literature, David Williams surmises that human/divine couplings 
further explained the incandescent eyes of many giants, from which shined an eerie light.  
Such glowing eyes and faces were later ascribed to descriptions of various monsters, but 
were characteristics originally inherited from the “angelic sires”53 of giants.    
 Judeo-Christian culture advocated the belief that Cain’s ancestors were destroyed 
by the flood, yet postdiluvian monstrosity was attributed to Ham, Noah’s ignoble son.  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
50 Murdering his brother, Abel.   
51 Williams, Deformed Discourse, 117. 
52 Ibid. 
53 Ibid.  An eerie light shining forth from the eyes was frequently described in conjunction with  
   Alexander the Great (356-323 BCE).  Some medieval accounts allege that he was the offspring  
   of a human mother and divine father, relating him to classical heroes (such as Hercules) who  
   were part divine.  Williams relates glowing eyes to the phenomenon known as jettature, or evil  
   eye.  “All those among the ancients who in any way surpassed conspicuously the common  
   standard, as, for instance, in athletic or physical strength or size, were dreaded as possessors; on  
   the other hand, anyone specially defective, particularly a dwarf; the latter, if hunchbacked, was  
   dreaded still more.  Squinting or differently coloured eyes were always certain marks of what is  
   now a jettature” (as quoted in Williams, Deformed Discourse, 232, from the Encyclopedia of  
   Religion, Hastings, ed. 5: col. 610). 
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Like Cain, Ham was held accountable for the birth of monstrous creatures, externally 
marked by ancestral sin.  Middle Irish accounts in the Lebor na huidre (The Book of the 
Dun Cow) depict Ham as the prodigal father of leprechauns, giants, and other 
blasphemed creatures; “of him were born Luchrupain… and every un-shapely appearance 
moreover that is on human beings.”54 
The third theory of monstrosity cited Nimrod as its primogenitor.  Following the 
collapse of Babel, language became both the mark of humanity and a vestige of its 
tarnished past.  Language simultaneously represented a distancing from God (a second 
fall from his grace), and a way to achieve divine reunion through discourse: “The Word 
of God.”  In Genesis, the builders of Babel cry, “Go to, let us build us a city and a tower 
whose top may reach unto heaven; and let us make us a name, lest we be scattered abroad 
upon the face of the whole earth.”55  Nimrod paradoxically sought a “name” as an act of 
autonomy to separate himself from the divine, yet the social and linguistic divisions that 
resulted were precisely what he had attempted to avoid.  His audacious transgression led 
to the loss of communication, the degeneracy of humans, and the inception of monsters.56   
Nimrod’s story delineates the contradictory human tendency towards autonomy 
through naming and glorification of the Self, versus the “longing for unity with the other, 
for universality, and for simple ‘being’ in the place of knowing, the transcendence of the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
54 As quoted in Winberry, “The Elusive Elf,” 71, from Lebor na huidre (c. twelfth century).  
55 Genesis 11:4 
56 “Language existed before the Babylonian cataclysm, but it was of a different nature: ‘And the  
   whole earth was of one language and of one speech’” (Williams, Deformed Discourse, 61,  
   quoting Genesis 11:1).  The demise of a divine, universal language marred  
   communication among humans, and led to further separation from God.  In his Angelic  
   Conversations, Dee sought to relearn the Angelic language also known as the Adamic language,  
   that predated the corruption of the ‘Book of Nature’ and the fall of Babel.   
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gulf between knower and known.”57  The division between knower and known is reflected 
in the Christian notion of an apophatic deity (Deus absconditus, an ineffable/unknowable 
god) progressing towards a cataphatic one (Verbum Dei “the word of God,”) known 
through Christ.  The physical body of Christ metaphorically incarnated “The Word,” 
while monstrous bodies became the tangible word upon medieval manuscripts.  Ornate 
rubric letters frequently enmeshed depictions of monsters with humans, the natural world, 
and the divine, melding all into undifferentiated unity.  This intricate matrix of images 
confused beginnings and ends and was symbolically akin to figures of perpetuity, such as 
the Celtic knot, as demonstrated in Figures 2, 3, and 4.     
 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
57 Williams, Deformed Discourse, 61. 
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Figure 2 - A capital 'P' at the beginning of Judges, created in England during the  
mid to late twelfth century.  Held and digitized by the British Library. 
 
 
 
 
Figure 3 - Entwined dragons biting a rubric letter,  
from a thirteenth-century English Bible. 
Held and digitized by the Bodleian Library, Oxford. 
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Figure 4 - Three images of monstrous capital letters from a thirteenth-century English Bible. 
Held and digitized by the Bodleian Library, Oxford. 
 
 
Placing monsters at the beginning of “The Word” in sacred texts essentially 
placed monstrosity at the inception of language, and vice versa.  This introduced another 
convoluted relationship between language, humans, monsters, the divine, and the Tower 
of Babel.  If the fall of Babel was simultaneously the origin of monstrosity and the 
genesis of language (e.g. the spoken word which served as both a punishment to 
humankind, and later, through Christ and “The Word of God,” the means to its salvation), 
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then the origin of the word was monstrosity, and the origin of monstrosity was the word.  
They were entwined so intricately in a perplexing labyrinth of symbols that they become 
indistinguishable.  The multiple significations of the monstrous, the human, and the 
divine appear to deconstruct each other into pre-lingual oneness–the very oneness that 
was both sought after and feared in medieval society.   
 While the aforementioned theories regarding the genesis of monstrosity prevailed, 
an alternate notion suggested that the monstrous races were not the descendants of Adam 
at all, but that Eve had conceived Cain with the devil before conceiving Abel and Seth 
with Adam.58  According to this theory, descendants of Cain’s line were the distant 
offspring of Satan himself.  Depictions of Cain displayed grotesque abnormalities such as 
lumps, horns, blotchy skin, and misshapen limbs–features that resembled those of the 
monstrous races and signified both physical and spiritual deformity.  In addition to Satan, 
incubi (demonic spirits that take the shape of men in order to impregnate human women) 
were another sources of monstrous births.  While many believed that demons did not 
contain the genetic material necessary for procreation, they thought that evil spirits were 
capable of assuming the shape of either women or men.  As a succubus (a demon in the 
form of seductive woman) an evil spirit could steal male sperm and, as an incubus, could 
impregnate human women.  Pathological birth defects were often attributed to women 
who had either copulated with a demon, a beast, or whose imagination had somehow 
influenced conception.  For instance, a woman’s gaze upon a picture of a Moor, a wolf, 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
58 Friedman, The Monstrous Races in Medieval Art and Thought, 95.  Friedman gathers this  
   information from the eighth-century Pirkê de-Rabbi Eliezer, and the “Zohar, a thirteenth- 
   century collection of midrashim” (ibid.).    
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or a hairy beast during conception or pregnancy might result in an aberrant birth.  An 
account of this phenomenon occurs in the fourteenth-century writings of Pierre  
Boaistuau, whose beliefs reflect those of antiquity.  Much medieval and Renaissance 
pedagogy was, after all, modeled after Aristotelian thought.   
  The respected author, Damascenes, affirms that Charles IV,  
  the emperor and King of Bohemia, was shown a virgin completely  
covered with hair like a bear; she was born thus deformed and hideous 
because her mother had gazed too intensely upon an effigy of St. John 
dressed in animals skins which hung at the foot of her bed when she 
conceived.59   
  
 The infernal imaginations of women were supposedly affected by visual stimuli, 
but lacked the ability to discriminate form from object.  Thus, the mother described above 
interpreted the image of St. John as a hairy man rather than a man wearing a hairy cloak 
and, due to her flawed but powerful imagination, a monstrous birth resulted.60  Such a 
birth would not only have incriminated the woman’s dangerous imagination and its effect 
upon the womb, but would further assail her sense of morality.  The authors of Secreta 
Mulierum and Histories prodigieuses both attribute monstrous births to the ravenous, 
indiscriminate constitution of the female sex.  
 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
59 As quoted in Huet, Monstrous Imagination, 19, from Pierre Boaistuau, Histoires prodigieuses  
   (Paris, Club Francais du Livre, 1961). 
60 Huet, Monstrous Imagination, 13-35.  Huet further highlights the views of Pietro Pomponaizzi,  
   a fifteenth-century professor of medicine and natural philosophy who stated, “When a woman  
   imagines something during the sexual act, she indeed imprints its image on the fetus.  If, during  
   pregnancy, she desires a pomegranate, she marks her child with a pomegranate or something  
   that resembles it” (as quoted in Huet, 17, from Les causes des merveilles de la nature ou les  
   enchanements).  Regarding perceptions of the dangerous female imagination, Ania Loomba  
   states, “Women were widely supposed to produce children who were imprints of either their  
   secret desires or of images that they had seen during the sexual act.  The implication was that  
   not just sexual acts, but also sexual desires, need to be policed in order to preserve genealogical  
   purity” (Loomba, Shakespeare, Race, Colonialism, 64). 
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  It is certain that these monstrous creatures most often are the  
  consequence of divine judgment, justice, punishment, and curse;  
  horrified by their sin, God allows [women] to produce such  
  abominations because they hurl themselves forward indifferently, like  
  savage beasts that only follow their appetites, with no consideration  
  of age, place, time, and other laws established by Nature.61 
  
 Women and the monstrous were perpetually conjoined via misogynistic literature, 
mythology, and religious doctrine.  Such conjunctions caused feminine Other to be 
viewed as a threat to masculine Self.  Monstrous births, for instance, were often believed 
to serve as a warning against the inordinate libido of women.  Menstruation was also 
feared because it transgressed the boundaries of the body.  Aristotelian principles of 
conception taught that both menstrual blood and the womb maintained a hybrid status of 
matter without form.  Medieval scribes perpetuated the notion that the womb was 
formless matter and amplified the monstrosity of menstruation by highlighting its 
contribution to monstrous births.  “An excess of menstrual blood… which constitutes the 
mother’s contribution to the fetus, is one of the common explanations for ‘monstrous 
births’…  Menstrum, menstrual blood, is often written by scribes as monstrum, 
monster.”62  Even medical texts attributed ontological monstrosity to the female body, 
producing theories such as the wandering womb, a metaphor for women and their illicit 
tendencies.   
  Envisaged as a type of autonomous, ungovernable creature living  
inside the woman (‘a living creature… with a desire for child-bearing’), 
and wholly reliant upon the satisfaction of her prolific sexual appetite for 
its precarious stability, a dissatisfied womb was believed to wander around 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
61 As quoted in Huet, Monstrous Imagination, 21, from Histoires prodigieuses (c. 1560).     
62 Friedman, The Monstrous Races in Medieval Art and Thought, 90. 
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the body, lodging itself sometimes in the head or throat, resulting in 
shaking, screaming, total collapse or even, on occasion, death.63 
  
 Other treatises portrayed women as vampiristic monsters, sucking the life-blood 
out of men during intercourse.  The ancient myth of the vagina dentata, in which the 
female genitals are portrayed as fanged, flesh eating beasts, stemmed from the male fear 
of both literal and metaphoric castration and was propagated throughout the Middle 
Ages.  Due to associations of the monstrous and the feminine, mothers of deformed 
children were nearly always blamed for their child’s abnormalities––a misapprehension 
that lingered from antiquity through the Renaissance.  Although male sperm was 
considered the life giving force, and much more important than the formless womb 
during conception, the female imagination was determined a threatening factor that, 
uncontrolled, could usurp the sperm’s role as form-giving entity.64  This type of aberrant 
female contribution was considered a breech of the natural order, resulting in 
monstrosity.  Thus, deformed infants including dwarfs, hermaphrodites, and the 
handicapped, were often linked with evil spirits, beasts, or other corruptions of nature. 
 The unease evoked by accounts of monstrous births and the Plinian races incited 
debates regarding monsters, the deformed, and their relation to Christians.  Church 
authorities decreed that in order to be a true member of the human family, one must be a 
descendant of Adam.  St. Augustine interpreted both individual birth defects of the womb 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
63 Bildhauer and Mills, The Monstrous Middle Ages, 57.   
64 “[T]he female contribution to generation was never considered equal to that of the male.  In  
    cases of monstrous births, though, particularly those caused by the power of the maternal  
    imagination, the mother’s role gained considerable importance.  Just as monstrosities  
    challenged the general laws of procreation, imagination challenged the respective roles of  
    males and females in generation” (Huet, Monstrous Imagination, 14).  
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and the fabulous races of the East “as showing God’s power and desire to revitalize 
man’s sense of the marvelous,”65 yet the thought of the heathen Antipodes being 
descendants of Adam was so distressing that the Church declared the notion heretical.  In 
Book XVI, chapter ix of The City of God, St. Augustine surmises that the Antipodes are 
likely a fable.  Nonetheless, he concludes that, if they do exist, they are not of Adam’s 
line because the idea that his kin could have traversed such geographical boundaries was 
simply preposterous.  “[I]t is too absurd to say that some men might have taken ship and 
traversed the whole wide ocean, and crossed from this side of the world to the other, and 
that thus even the inhabitants of that distant region are descended from that one first 
man.”66  Geographers espoused this theory by portraying the equator as a fiery barrier 
that Adam’s descendants would not have been able to cross.67   
 Although St. Augustine believed that all humans were part of the divine plan and 
could therefore be saved, the question remained, were the Plinian races human?  They 
were often likened to animals or primitive creatures that lacked reason, the distinguishing 
mark of human supremacy over beasts.  As the seat of reason, the head was ascribed great 
significance in the Middle Ages.  Just as monarchs were considered the head of their 
political bodies, and Christ was the head of the Church, the human head (from which 
thought and language arose) reigned over the body and was the defining mark of 
humanity.  Elevated thought was considered superior to corporal desires; thus the 
intellect transcended the body and more closely approached the divine.  Language and the 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
65 Friedman, The Monstrous Races in Medieval Art and Thought, 3. 
66 Augustine, City of God, 635. 
67 Boyle, Senses of Touch, 54.   
	  	  
31	  
ability to form rational speech was a marker by which to distinguish humans from 
monsters.  Due to associations with speech, rationality, language, and the fall of Babel, 
hybrid monsters with an animal head and human body, such as the Cynocephali, were 
considered carnal beasts, while those with human heads and animal bodies were thought 
to be deformed humans.  
Because the head carried such weighty implications, headless monsters, such as 
the Blemmyae, were especially intriguing.  The Blemmyae were discussed at length in 
the writings of Sir John Mandeville, Isidore of Seville, and nearly every noteworthy 
travel writer of the Middle Ages.  They were one of the most popular monsters of 
medieval teratology.  Like most monsters, the Blemmyae, who were sometimes described 
as nine-feet tall, were said to live in Ethopia or India.  They were headless, yet had a face  
(eyes and mouth) located upon their chest and stomachs.  While the Blemmyae were not 
described as an especially violent race, the placement of their eyes and mouth upon their 
bellies implied an irrational nature and tendency towards inappropriate consumption.   
Medieval philosophers, poets, and theologians alike considered the mouth and 
eyes portals to the body.  The eyes were windows to the spirit, psyche, and heart, while 
the stomach was the gateway to the guts, bowels, and carnal desires.  As a threshold to 
the body, the mouth was a means of admitting and emitting with strict rules 
accompanying what may go in and out, both linguistically and physically.  Diet, as well 
as language, or the lack thereof, was a way of demarcating race.  Consequently, both the 
eyes and mouth could facilitate positive encounters with the divine (e.g. gazing upon holy 
relics, praying, and consuming the Eucharist), or could elicit exposure to the grotesque 
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(e.g. viewing obscenities, cursing, and gratifying gluttonous appetites).   
Consumption, self-consumption, and cannibalism were recurring themes that 
linked both monsters and the divine in medieval literature and illuminations.  While 
creatures such as the Donestre presented more of a threat, because they were notorious 
for eating humans, the headless form of the Blemmyae remained disturbing because their 
physiology implied the alarming notion of consumption without the filter of the 
intellect.68  Moreover, beheading was a form of death often associated with the 
vanquishing of monsters (as will be discussed in Chapter I); thus, I suggest that a living 
monster with no head comprised an unsettling anomaly.   
Consumption by strange monsters was not only feared as a mortal threat to the 
body, it was sometimes depicted as a divine form of retribution for the soul.  The 
following image (Figure 5), illustrates the medieval concept of the hellmouth, a grotesque 
beast consuming the damned.   
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
68 A ventriloque was also alarming due to its aberrant physiology.  It was not a Blemmyae, but  
   “a human whose speech emerges not from the mouth but from the stomach (ventre –  
   stomach; and loquor – speak).  In the Middle Ages ventriloquism was associated with the devil   
   and suggested demonic possession of the victim’s reason… in addition to a displacement of  
   speech, [it was] also a monstrous inversion of mouth and anus based on a grotesque analogy  
   between the two orifices, which is capable of extension to the analogy between speech and  
   farting, an extension common in the Middle Ages” (Williams, Deformed Discourse, 143). 
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Figure 5 - “The damned are swallowed by a hellmouth, Cotton Nero C IV f.39r, c.1220s” 
Held and digitized by the British Library.  From the British Library’s digital collections. 
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In this image, the monstrous, the demonic, and the human are all being consumed 
by a multi-headed beast.  Former identity, separation, and individuality will imminently 
be mashed and digested into one indistinguishable mass, as grotesque, monstrous Other 
ingests and assimilates the spiritually condemned.  Three of the figures amongst the 
damned wear golden crowns, most likely representing corrupt monarchs.  Their crowns 
relay the notion that even royalty is not immune to the wrath of the divine.  Several 
tonsured heads are also visible among the lost souls, illustrating the same concept 
regarding the clergy. 
Safe across the physical border that surrounds the gargantuan hellbeast, an angel 
holds the key to the creature’s enormous mouth.  The angel’s ability to lock the jaws of 
the ferocious beast signifies God’s control over both the monstrous and the damned.  The 
monster is a threat to humans, specifically wicked humans and corrupt souls, but presents 
no danger to the angelic and divine.  Rather, the beast becomes an instrument of God, 
serving to punish his enemies.  This same concept was often associated with the giants 
Gog and Magog, who will be discussed in subsequent chapters.   
The grotesque assimilation of Self into Other was represented in depictions such 
as the above for hundreds of years.  Both demonic instruments of the divine and creatures 
living in far-off lands, such as the Donestre and the Anthropophagi, were deeply feared 
because of their propensity for feasting upon human flesh.  After Europeans had 
encountered the cannibals of the Americas, the myth of the Anthropophagi became a 
reality, and they were soon represented as some of the most fearsome New World 
monsters in European travel writings and art.  Ironically, Imperial England was 
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functioning as a type of cannibalistic monster itself.  It began metaphorically consuming 
overseas territories, growing larger and larger by ingesting other countries and 
incorporating them into the British Empire.  Boundaries became less relevant as they 
were gnashed into oblivion by the nation consuming them.  Nonetheless, I maintain that 
even as sixteenth-century England began assimilating Other into Self, the concept of Self 
being assimilated into Other (via the hellmouth, monsters, or cannibals) remained a 
horrifying notion.   
The Americas presented a landscape with cannibals in addition to countless exotic 
plants, animals, and peoples whose alterity at once alarmed and intrigued Europeans.  
Perceptions of these unfamiliar entities facilitated opportunities for new tales of the 
fabulous and further misidentification of unknown beings.  Discordant interpretations 
accompanied such beings; they were often viewed as either entirely good or completely 
evil.  These contradictory labels mirror the dualistic perceptions of the monstrous 
appearing in travel literature, manuscripts, and illuminations throughout the Middle Ages 
and into the early-modern era.  The Cynocephali, for instance, were sometimes regarded 
as peaceful herdsmen or noble warriors, while in other stories they were wicked, blood-
drinking cannibals.   
The writings of Christopher Columbus and Amerigo Vespucci, which each 
contained polarized interpretations of the natives, had been widely dispersed by the 
sixteenth century, and the dualism that had often been ascribed to medieval monsters was 
apparent within their accounts.  Spenser reflects these dualistic perceptions by imbuing 
Book VI of The Faerie Queene with polarized representations of Wild Men of the 
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Americas.  Like Dee, Spenser highlights the relationship between Arthur, Elizabeth, and 
the New World, represented as Faery lond.  In addition to the writings of Spenser and 
Dee, other artwork and literature began fusing the Native Americans with images of the 
ancient Britons.  My dissertation argues that, in this manner, sixteenth-century Britain 
began to assimilate Other into Self, via the figures of King Arthur and Queen Elizabeth.   
Chapter One will examine monstrous Other in the form of giants, and the gradual 
assimilation of pagan Other into representations of Christian Self.  The British 
assimilation of giants predates the discovery of the New World, yet exemplifies 
England’s penchant for transforming alterity into national identify.  This chapter 
introduces lore surrounding the figures Gog and Magog and sets the stage for Britain’s 
later assimilation of the Indians.  It further offers glimpses into England’s long history of 
the monstrous as revealed within Britain’s origin myths.  Chapter Two will focus upon 
depictions of medieval monsters in relation to the Native Americans, and Europe’s 
conflation of contemporary Other and ancient Other in writings and visual 
representations.  Chapter Two will further delineate Britain’s unique assimilation of 
contemporary Other into depictions of ancient Self.  Chapter Three will focus upon 
cryptic prophecies involving the Jews and the Lost Tribes of Israel, and their influence 
upon the writings of Christopher Columbus and John Dee.  My final chapter argues that 
Queen Elizabeth was constructed as text, both visual and literary, in Elizabethan 
portraiture and the writings of Spenser and Dee.  Her image was strategically crafted in 
order to reinforce the divine right of the Tudor line and the expansion of the British 
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Empire.  Dee envisions Elizabeth as the “august Empress”69 of the New World while 
Spenser portrays her as the resplendent queen of an allegorical New World, Faery lond. 
In The Faerie Queene, as in Limites, she is represented as England’s epic past and future 
glory via her connection to King Arthur.  As the present monarch, the queen beyond the 
text, Elizabeth becomes the essential link uniting Britain’s mythic history, its current 
reign, and its prophetic destiny.  
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Chapter I 
The Giant, the Saint, and the Grail: 
Assimilating Pagan Giants into Christian Self  
 
 
When peering into Britain’s monstrous mythology, one sees giants.  Whether 
classical, biblical, apocryphal, mythological, or euhemeristic, nearly every British origin 
legend involves colossal, “halfe beastly men.”70  Depending upon context and tradition, 
they were the vile, uncivilized inhabitants of the island prior to the arrival of Brutus, and 
were conquered by him; they were the infernal offspring of the ‘daughters of Cain,’ 
doomed to suffer their forbearer’s ancestral sin; they were the equally infernal offspring 
of the Greek princess, Albina; they were the euhemerized kings of ancient lore, and the 
Celtic gods of the bardic tradition; they were the alleged constructers of Stonehenge, 
Avesbury, and other monolithic sites; they were the wicked progeny of Neptune; they 
were the robust descendants of Noah, who became a large and noble race that eventually 
degenerated through the corruption of humankind into smaller and less powerful beings; 
and they were the villains of Arthurian chronicles and romance, often defeated and 
beheaded by the brave King Arthur and his valiant knights.  The appropriation of giants 
into iconic representations of England presents one method by which sixteenth-century 
Elizabethans began assimilating Other into Self. 
The comingling of giants and foundation myths is not unique to the British Isles.  
Many cultures envisioned their origins as derived from a previous race of giants, or as the 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
70 Spenser, The Faerie Queene, II.x.7.  Unless otherwise noted, all quotes from Spenser’s Faerie  
   Queene are cited by book, canto, stanza (as above) and are taken from Thomas P. Roche’s  
   edition, listed in the bibliography. 
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result of the annihilation of such giants by a hero or god who paved the way for human 
civilization.  What is different regarding sixteenth-century representations of British 
giants is the tendency of historiographers to assimilate them from monstrous Other into 
Christian Self.  Within this chapter I argue that many of Britain’s heathen giants were 
over time brought under the auspices of the Christian tradition.  Much like the Brutus and 
Arthur legends, giants and the lore surrounding them were appropriated in a continuous 
process of assimilation.  On the fringes of Europe, the limits of the known world, Britain 
had an affinity for transforming Other into Self, and Self into national identity.  The giant 
Gogmagog, for instance, was a churlish beast in the Historia yet eventually became a 
national icon of Elizabethan England.  While not all British giants were assimilated into 
Christian Self, scholars and historiographers such as John Bale (c. 1495-1563) and John 
Twyne (c. 1501?-1581) placed many of them within a Christian framework.  Hence, I 
claim that although particular giants, such as Gog and Magog, were not themselves 
Christianized, the history surrounding them was.   
Just as Gogmagog eventually became a reminder of ancient Self in Tudor 
England, I suggest that correlations exist between the Celtic deity Bran, who was 
envisioned as a giant, and Saint Joseph of Arimathea, one of Britain’s most legendary 
saints and the alleged founder of Glastonbury Abbey.  Although Joseph himself was not 
outwardly depicted as a giant, the Grail lore surrounding him retains vestiges of the 
pagan deity, Bran, who was.  The shared characteristics of Joseph and Bran demonstrate 
England’s ongoing desire to reconcile opposing extremes while imposing a Christian 
framework upon a pagan past.  Within this chapter I posit that Joseph of Arimathea is 
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indeed a Christianized corollary of the Welsh giant Bran. 
After examining British foundation myths involving giants, I will demonstrate the 
Christian context overlaid upon these myths by Bale and Twyne.  Following this 
discussion, I will turn to connections between the Celtic giant Bran, and Joseph of 
Arimathea, demonstrating how pagan Other was eventually absorbed into Christian Self.  
Giants constitute a formulaic ingredient of Arthurian Romance.  Literally woven 
into the fabric of Britain’s history in the celebrated Bayeux Tapestry, they stirred the 
English imagination for centuries before and after the inception of the Arthur legends.  
Grand, mysterious ruins were often attributed to an extinct race of giants that had once 
roamed the island, and landscapes such as cliffs, boulders, and lakes were said to be a 
result of their imprint upon the earth.  Place names and etymologies were often derived 
from giants as well.  The name Albion, for instance, was used as a synonym for Britain, 
and is a moniker with cryptic origins.  In Latin albus means white, hence some maintain 
that the namesake paid tribute to England’s white cliffs as seen from mainland Europe.71  
Other legends depict Albion as a giant (and a descendant of Neptune), or a wicked Greek 
princess, Albina, who first inhabited the island.  I will begin by discussing the latter story, 
as it is one in which the monstrous is not assimilated, but rather defeated and 
marginalized as permanent Other.   
The Auchinleck Manuscript (an early fourteenth-century compilation of poems, 
tales, and historiography) contains a poem of Britain’s origin and former namesake as 
derived from the Greek figure, Albina.  According to the poem, a Greek king (Danaus) 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
71 Twyne mentions but dismisses this theory in De rebus Albionicis. 
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had twenty daughters and married each of them off to prestigious husbands.72  The eldest 
daughter, Albina, is unhappy with the strictness of her spouse, who constantly monitors 
her actions and words.  She confides in her sisters and learns that they each feel similarly 
oppressed by the controlling influence of their husbands.  They accordingly devise a plot 
to kill them in their sleep in order to become “maisters” and “comandour”73 of their own 
lives, without the crushing influence of the patriarchy.  Envisioning this new world of 
female liberation, Albina declares to her sisters that they shall soon be free, “Eueriche to 
don our wille” [every man to perform our will].  Before the plot is executed, however, the 
youngest sister reveals the scheme to her husband, as she feels that it is an act “o3aines 
ri3t, o3aines lawe” [against right, against law].  Her husband then informs the king of his 
daughters’ intended treachery and, as punishment, the king sets them adrift on a vessel 
with no oars, rudders, or sails.74  After weeks of aimlessly drifting at sea, the sisters arrive 
on the shore of an uncharted, uninhabited island.  With her first steps upon this remote 
new world, Albina declares, “pis lond ichil sese to me / After mi name Albion / 3e 
schullen it clepe euerichon” [I take this land as my own.  Every one of you shall call it 
Albion, after my own name].   
The sisters find sustenance in the forest and, as “parodic Diana figures,”75 slake 
their hunger with wild venison.  Once their bellies are full, other carnal desires consume 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
72 Like many medieval stories, there were multiple versions of the Albina legend.  In some  
   accounts her father was “Dioclisianus, King of Syria” (Kendrick, British Antiquity, 24).  The  
   number of Albina’s sisters varies as well.  In Spenser’s Briton moniments, Albina’s father is  
   named “Dioclesians,” and he has fifty daughters.   
73 All quotes from the Albina legend are taken from Cohen, Of Giants, 47-49, which he derives  
   from Zettle’s EETS edition.  I’ve used the letter ‘p’ in place of the symbol thorn and ‘3’s are  
   used as yogh.  
74 This was a punishment often exacted on mothers of monstrous births.   
75 Cohen, Of Giants, 48. 
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them and they again wish for the physical company of men.  “Always willing to oblige, 
the devil appears and copulates with the women, just as in Greece he more figuratively 
‘into [Albina’s] heart ali3t.’  The princesses are impregnated by the infernal visitation… 
and give birth to fierce giants.”76  Following these aberrant births, Albina and her sisters 
are destroyed by the monsters they’ve created.  Their story ends and the tribe of infernal 
giants reigns over the island for eight hundred years.77  Only with the arrival of Brutus, 
great-grandson of Trojan Aeneas, is primal chaos replaced by a new world order.   
Brutus’s defeat of the giants, and his renaming of Britain after himself, are deeply 
important in terms of Other and British self-imaging.  As a representation of ancient Self, 
Brutus signifies dominion over the tangible threat of monsters, making Britain a suitable 
habitation for cities of men.  His story serves numerous functions.  It echoes remnants of 
classical creation myths (in which chaos reigns in the form of powerful giants who must 
be defeated by heroes and gods), it demonstrates a Trojan victory over diabolical 
monsters of Greek lineage, and it presents a tale of an ordered patriarchy conquering a 
wild landscape of matriarchal origins.  In other words, it is a story of boundaries being 
redefined by way of man defeating giants, Trojan offspring defeating mutated Greeks, 
order defeating chaos, and the patriarchy defeating a matriarchal system.  
Jeffrey Cohen observes that “Albina becomes a misogynistic incorporation of 
disordered Nature… A monstrous, feminine origin has been provided for Geoffrey’s 
orderly masculine one…  No secure place existed for women and mothers within the 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
76 Cohen, Of Giants, 48-49. 
77 Ironically, eight hundred is also the number of years Adam lived after conceiving Seth with  
   Eve. Genesis 5:4. 
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narratives of nation building connected to the Trojan diaspora.  The maternal body bears 
children, dies and vanishes.”78  Here the feminine and the monstrous have both been 
marginalized and categorized as Other, as they so often were.  Conversely, the heroic 
body of Brutus is not an ephemeral one.  The birth of a nation is attributed to him, and he 
is forever glorified in Britain’s long history, as evinced by the patriotic antiquarians who 
steadfastly attested to his deeds and fame.  The Albina legend is an origin story in which 
the monstrous and the feminine, each represented as Other, are not assimilated but rather 
conquered and destroyed by ancient Self.   
 Many classical foundation myths had biblical corollaries, as did the story of 
Albina and the monstrous offspring she engendered.  Genesis, for instance, contained its 
own accounts of giants who once roamed the earth.79  I argue that these corollaries 
enabled scholars such as Bale and Twyne to assimilate giants of the Historia into the 
context of the Christian tradition.  I reiterate that not all British giants were completely 
assimilated into Self, but they were nonetheless assigned a common history and played a 
significant role in the fashioning of Self.    
 Signifying many different concepts, the nefarious giants Gog and Magog 
(sometimes known as a single entity, Gogmagog) show up repeatedly throughout the Old 
and New Testaments, the Alexander legends, medieval travel narratives, the Historia, and 
ecclesiastical texts.  They appear on many maps80 (often depicted caged within the 
Caucasus Mountains where Alexander the Great was said to have sealed them in), and are 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
78 Cohen, Of Giants, 49-50. 
79 Specifically Genesis 6:4, in addition to tales of Goliath. 
80 Such as the Psalter World Map, the Ebstorf World Map, and the Hereford Mappa Mundi. 
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frequently associated with xenophobic fears of difference, wickedness, and Other.  Victor 
Scherb relays that their “names were at one time or another attached to the Scythians, 
Goths, Saracens, Jews… the gigantic sons of Albina,”81 the ten Lost Tribes of Israel, and 
more.82 
 Appearing in both Genesis (the beginning of Earthly time) and Revelation (the 
apocalyptic end of time on Earth), Gog and Magog were believed to comprise a terrifying 
army of darkness that God would release from captivity at the end of days to wreak havoc 
upon, and ultimately destroy, a corrupt and sinful world.83  They were thus associated 
with beginnings and ends, and often played a part in the origin myths of various peoples, 
connecting giants with the landscapes they inhabited.84  Although Gog and Magog did 
not begin as a specifically British concept, Magog is mentioned by the eighth-century 
British chronicler, Nennius,85 and later appropriated as Gogmagog by Geoffrey of 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
81 Scherb, “Assimilating Giants,” 59. 
82 Gog and Magog may also signify a geographical region.  “Loosely adapted by the author of  
    Ezekiel from the name of the seventh-century B.C. Lydian King Gyges, in biblical accounts the  
    two names mark geographical and cultural estrangement from the Hebrew people.  Magog is  
    the name of the territory in which Gog lives…” (Scherb, “Assimilating Giants,” 60). 
83 This was a popular medieval notion, discussed in Mittman, Williams, and Scherb among other  
    sources. 
84 “The names sometimes constituted key elements in a given people’s origines gentium–the  
     beginnings of a race–thus providing various peoples with a myth of common origin,  
     sometimes forging a bond between a people and their local landscape” (Scherb, “Assimilating  
     Giants,” 59-60).  Regarding Gog and Magog and the origins of race, Scherb builds upon Susan  
     Reynolds’ work, “Medieval Origines Gentium and the Community of the Realm,” History  
     68 (1983): 375-90.  “According to Reynolds, such medieval myths of common origin derive  
     from the efforts of learned clerics ‘to find honorable origins for their own peoples and to make  
     sense of the contemporary world in the light of classical and Christian learning’” (as quoted in  
     Scherb, “Assimilating Giants,” 77, from Reynolds, 375). 
85  Scherb asserts that “Gog and Magog are only clearly identified with giants and England when 
Geoffrey of Monmouth appropriates them for his Historia” (Scherb, “Assimilating Giants,” 
65), however, in Maps and Monsters in Medieval England, 12 and 15, Mittman mentions 
Nennius’s use of Magog, as well as accounts of British giants in Gerald of Wales, each of 
whom predate Geoffrey.   
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Monmouth.  Gogmagog became the pivotal giant linking the British History and the 
Biblical tradition.  Moreover, Geoffrey’s use of Gogmagog in the Historia contributed 
“to the formation of a uniquely Western and, eventually, English consciousness.”86  Due 
to the popularity of the Historia, Gogmagog was perpetually linked to both Corineus and 
Brutus.  In spite of the pre-Christian, Trojan origins of Brutus, he too was eventually 
reframed within the Christian tradition.   
 As an early Christian chronicler, Nennius was perhaps the first to begin 
assimilating Brutus into a Christian context.  He provides two separate accounts of how 
Brutus came to rule Britain; one classical, as the descendant of Aeneas, and the other 
biblical, as the descendant of Noah.  In the Historia Brittonum (compiled c. 800),87 as in 
biblical tradition, Noah’s three sons, Shem, Ham, and Japheth respectively inhabit and 
populate the regions of Asia (Shem), Africa (Ham), and Europe (Japheth).  Although 
Ham was believed to be the primogenitor of postdiluvian monsters, Magog was the son 
of Ham’s brother, Japheth.  Nennius relays that Brutus himself is a descendant of 
Japheth, by way of his other son, Javen.  In the Historia Brittonum, as in the Bible, 
“Japheth had seven sons; from the first named Gomer, descended the Galli; from the 
second, Magog, the Scythi and Gothi; from the third, Madian, the Medi; from the fourth, 
Juuan [Javen] the Greeks,”88 and so on.   
 While Nennius does not define Magog as a giant, he does associate him with 
marginalized groups, such as the Scythians, that were considered Other by medieval 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
86 Scherb, “Assimilating Giants,” 59. 
87 This work is attributed to Nennius, although its authorship is sometimes debated.   
88 Nennius, Historia Brittonum, n.p.  Juuan is synonymous with Javan.   
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Christians.  It is thus ironic that “through this account, the evil children of Gog and 
Magog are not-too-distant cousins of the British.”89  Nennius indirectly links Magog with 
Brutus and the ancient Britons, but appears to have no agenda regarding either the 
assimilation or exclusion of giants.  He disregards them completely.  Conversely, the 
medieval works of Gerald of Wales (Giraldus Cambrensis c. 1146-1223) and Geoffrey of 
Monmouth are replete with giants that must be slain in order to make Britain a suitable 
place to live.    
 In the Historia, Gogmagog is the most fearsome of the giants who inhabit Britain 
upon the arrival of Brutus.  “At this time the island of Britain was called Albion.  It was 
uninhabited except for a few giants.”90  Geoffrey recounts how Brutus and his men 
“drove the giants whom they had discovered into the caves in the mountains.”91  When 
the giants attack them yet again, the Trojan refugees kill all but one giant, Gogmagog.  
Gogmagog is an especially fierce and abhorrent giant, standing twelve feet tall.92  He is 
challenged to a wrestling match, and subsequently slain by Brutus’s powerful companion, 
Corineus, “who enjoyed beyond all reason matching himself against such monsters.”93  
Corineus hurls his enormous adversary off a high cliff into the swirling sea, dashing him 
to pieces upon the jagged rocks below.  In commemoration of the epic battle, the place 
was henceforth known as “Gogmagog’s Leap.”94  This account provides one example of 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
89 Mittman, Maps and Monsters in Medieval England, 12.   
90 Monmouth, Historia, 72.  All quotes from the Historia are taken from Lewis Thorpe’s  
    translation, listed in the bibliography.   
91 Ibid. 
92 Ibid. 
93 Monmouth, Historia, 73. 
94 Ibid. 
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the manner in which British place names and giants were fused, creating a link between 
Britain’s landscape and the monstrous.   
 Given Gogmagog’s churlish past it is ironic, but not surprising, that Britain 
eventually appropriated the giant as a national icon.  “Gogmagot the Albione” and 
“Corineus the Briton,”95 giant and giant slayer, were symbolic incarnations of Britain’s 
legendary origins.  They became emblems associated with Tudor London and were 
incorporated (much like the Red Dragon of Wales) into the pageantry and celebratory 
events of Phillip and Mary, as well as Queen Elizabeth.96  Like King Arthur and his 
alleged descendant, Queen Elizabeth, 97 Gogmagog and Corineus “have the force of a 
genealogical pair, containing a past that inevitably brings the future.”98  Just as Spenser 
and Dee championed the notion that Britain’s prophetic destiny was linked to its epic 
past, representations of Gogmagog in Tudor London illustrated this concept. 
 Despite Gogmagog’s eventual use as an emblem of Elizabethan England, his 
beginnings in the Historia remain unclear.  Geoffrey alleged that giants lived in Britain 
prior to the arrival of Brutus and were then conquered by him; yet how the giants 
themselves first arrived and came to inhabit Britain is a question left unanswered in his 
text.  The sixteenth-century antiquarian scholar John Bale responded by endowing the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
95 Scherb, “Assimilating Giants,” 73. 
96 “Although early modern writers increasingly doubted Gogmagog’s historicity, the giants’  
    association with London grew rapidly in the sixteenth century…. The pair soon became linked  
    to the iconography of the city… Contemporary accounts plainly identify them as ‘Gogmagot  
    the Albione’ and ‘Corineus the Briton’… the two giants reappear in the pageant designs for  
    Queen Elizabeth” (Scherb, “Assimilating Giants,” 73).   
97 Arthur’s genealogy and alleged descent from Joseph of Arimathea is discussed in various  
    sources, including Lagorio’s “The Evolving Legend of St. Joseph of Glastonbury,” 219.   
    Because King Arthur was supposedly a descendant of Joseph of Arimathea, his distant heir, 
    Queen Elizabeth, would be considered a member of the same holy line.  
98 Scherb, “Assimilating Giants,” 73. 
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giants themselves with an origin.  Cultural primacy was often equated with national 
supremacy, so in order to assert that Britain had been civilized soon after the biblical 
flood, centuries before the Trojans, Bale championed the notion of a Noachian line of 
postdiluvian rulers in Britain.  His theory is noteworthy as it again demonstrates the 
tendency of sixteenth-century chroniclers to assimilate stories of monstrous Other into a 
framework of Christian Self.  Bale began interweaving British origin legends, the biblical 
tradition, and his own, often outlandish, theories regarding giants.  He firmly defended 
the content of the Historia while simultaneously revolutionizing Geoffrey’s concept of 
beginnings.  
The theory that Noah’s descendants had dispersed from Armenia to populate 
various countries (and had become the respective rulers thereof), had previously been 
published by Annius of Viterbo in 1498.99  Annius claimed to have rediscovered the lost 
works of Berosus, a respected priest and Babylonian historian (c. 330-250 BCE), and to 
have based his work on this esteemed ancient authority.  His claim was eventually proved 
false, but precipitated a forgery of Berosus later known as the Pseudo-Berosus.100  
Samothes, the son of Japheth101 and grandson of Noah, had “been mentioned in 
connection with Britain, so Bale thought,”102 in the Pseudo-Berosus “that contained 
among other allegedly ancient documents a spurious history of the peopling of the 
ancient world based on Josephus, of which the first part, from the Flood to the founding 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
99 Kendrick, British Antiquity, 71-72. 
100 The Pseudo-Berosus is mentioned in Kendrick, 71-73, Ferguson, 87-89, and Parry, 4-5, among  
     other sources.  
101 Also spelled Japhet. 
102 Kendrick, British Antiquity, 71. 
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of Troy, purported to be by Berosus, the Chaldaean historian and astrologer of the age of 
Alexander the Great, and the second part purported to be by the Egyptian historian, 
Manetho.”103  Bale, who had “convinced himself that the story concerned Britain,”104 
maintained that Samothes, also known as Dis, had been the ruler of the ancient Celtic 
people, who were the original Britons and later the Gauls.105  Just as Nennius had 
reinvented Brutus in a Christian context, Bale placed the Celts and ancient Britons within 
a framework of the biblical tradition.  However, in Bale’s theory, Britain’s origins 
predate its founding in the stories of both Nennius and Geoffrey.   
According to Bale, Samothes was a wise and noble ruler (the progenitor of a long 
line of Celtic kings) who taught his people astronomy, politics, and “the elements of true 
religion in Britain after the Flood.”106  Bale outlined a Noachian genealogy in which 
Samothes had seven sons.  Among them were Magus, who taught the Britons 
craftsmanship and architecture; Sarron, who “established schools of philosophy;”107 
Druys, who “founded the order of the Druids;”108 and Bardus, “who taught music and 
poetry, and gave his name to the Bards.”109  According to Bale, this line of Celtic kings, 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
103 Kendrick, British Antiquity, 71.  It was Josephus, a first-century Romano-Jewish historian,  
    “who had left space for the creation of the Samothean myth in his Against Apion, which drew  
     extensively upon the authentic Berosus…” (Parry, “Berosus and the Protestants,” 4.)  “Though  
     the Pseudo-Berosus was questioned as early as 1522, it had not yet been proven false, and  
     Bale considered the Chaldean sage on par with Moses as an authority” (Ferguson, Utter  
     Antiquity, 87).   
104 Kendrick, British Antiquity, 72. 
105 Ibid., 72. 
106 Parry, “Berosus and the Protestants,” 3-4. 
107 Kendrick, British Antiquity, 71. 
108 Ibid. 
109 Ibid.  Bale’s Noachian genealogy is outlined on p. 70. 
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sired by Samothes, ruled until the arrival of Albion, a “wicked giant”110 whose evil reign 
plunged Britain into a “dreadful Iron Age.”111  It was common belief that the original era 
of humankind was one of peace, prosperity, and communion with the earth and the 
divine–a veritable Golden Age that had since degenerated, though the corruption of 
humans, into a Silver Age, a Bronze Age, and finally an Iron Age.  In Bale’s account, 
Albion was responsible for initiating Britain’s Iron Age, a time of corruption, 
wickedness, and strife, which lasted for approximately five hundred years until the arrival 
of Brutus, around 1140 BCE.   
The wicked giant Albion was supposedly a descendant of the dastardly Ham by 
way of Ham’s offspring, the Egyptian Osiris and Isis, who begot Neptune, Albion’s 
father.  Although the giant Albion was not mentioned in the Historia, his monstrous 
origins and subsequent line of cursed giants fit neatly into the Galfridian tradition.  They 
provided an explanation within a biblical context for the giants that Brutus encountered 
when first arriving upon the shores of Britain.  The fact that, according to Nennius, 
Magog was technically not of Ham’s line, but of Japheth’s, was apparently overlooked by 
Bale.  Bale’s Samothean theory, later adopted by scholars such as John Caius (c. 1573), 
William Lambarde (c. 1576), Ralph Holinshed (c. 1577), and William Harrison (c. 
1570s),112 was convenient in that it could fit within other origin traditions as well.  In the 
story of Albina, daughter of Danaus, for instance, she and her sisters couple with the 
devil and engender giants.  In alternate versions, Albina couples not with the devil 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
110 Kendrick, British Antiquity, 71. 
111 Ibid. 
112 Kendrick, British Antiquity, 73.  Bale’s Samothean theory was, however, rejected by others,  
     including John Speed in his Historie of Great Britaine (c. 1611).  
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himself, but with giants, begetting more giants.  Because many British origin legends 
began with giants, Bale’s theory could successfully predate nearly any of them.  He had 
brilliantly annexed over a thousand years of biblical history to Geoffrey’s Historia, 
endowing the island with a biblical past while still accommodating a classical one.   
Although Samothes predated Christ, his relation to Noah and his understanding of 
monotheism meant that the Britons (and their descendants) were not simply wandering 
pagans, but rather God’s elect people.  A holy lineage had already been established 
through Joseph of Arimathea and his alleged descendant, King Arthur. 113  Moreover, 
many English Protestants claimed that King Lucius, who had reigned in Britain, was the 
very first Christian king,114 and that the British Constantine was in fact “the first 
Christian Emperour.”115  Bale’s theory again meshed nicely with these pre-existing 
traditions.   
Tudor humanist John Twyne mentioned nothing regarding Samothes in his De 
rebus Albionicis Britanicis atque Anglicis,116 but maintained that Britain had first been 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
113 “Around 1350, in a manuscript of Robert of Avesbury’s Historiae Edwardi III, anonymous  
     jottings trace Arthur’s descent back to Joseph of Arimathea.  This is the first instance of the  
     Grail influence in the chronicles, and… establishes the ancestral connection between Arthur  
     and Joseph” (Lagorio, “The Evolving Legend of St. Joseph of Glastonbury,” 217).  Later,     
     John of Glastonbury’s fourteenth-century Cronica included “four Latin verses, reinforcing the  
     identification of Yniswitrin/Glastonbury with Avalon… and a detailed quasi-Celtic genealogy  
     of Arthur’s descent from Joseph, all of which strengthened the tie between Glastonbury’s    
     most famous king and its newly proclaimed saint” (Ibid., 219).   
114 Despite his dismissal of Samothes, John Speed endorsed the English Protestant claim that  
     “God was English and they were his elect people” (Parry, “Berosus and the Protestants,” 2).      
     He furthermore supported the idea that Britain had been “graced with the first Christian King  
     that ever raigned in the world… our renowned Lucius” (as quoted in Parry, 2, from Speed’s  
     The Historie of Great Britaine, 3rd ed., London, 1632). 
115 Parry, “Berosus and the Protestants,” 2.  
116 This work was written in the mid fifteen hundreds, but published several decades later by  
     Twyne’s son, c. 1590.  
	  	  
52	  
civilized by Albion, the son of Neptune.  According to Twyne, Albion, “himself a giant, 
defeated the giants indigenous to the island and founded a dynasty.”117  Twyne’s account 
is fascinating as it provides an example in which a British giant has not only been placed 
within a Christian framework, but has been fully assimilated into Self.  Unlike the Albina 
legend in the Auchinleck Manuscript, the monstrous giants in Gerard of Wales, and tales 
of Gogmagog in the Historia, Twyne’s narrative involves a heroic giant who defeats 
Other, and is thereby established as Self. 
The entanglement of the monstrous and the divine continued from the Middle 
Ages well into the early-modern era.  In Deformed Discourse, David Williams’ chapter 
“Three Saints” describes the comingling of the divine and the grotesque in the stories of 
St. Christopher, St. Denis, and St. Wilgeforte.  According to various sources, St. 
Christopher was both a giant and a pagan Cynocephalus who was eventually transformed 
into a humble servant of Christ.118  St. Christopher’s legendary metamorphosis from a 
monstrous dog-head into a minister of God is poignant, as it demonstrates the process of 
assimilation at work within the Christian tradition.  Whereas saints were renowned for 
their austerity and physical restraint, giants and other monsters were associated with 
gluttonous depictions of consumption, as in the image of the hellmouth voraciously 
consuming lost souls.   
A monster’s mouth, as its instrument of consumption, was a constant threat.  
Perhaps this is why so many monsters are portrayed with multiple mouths upon their 
faces, knees, elbows, and stomachs.  The fear of inappropriate consumption also extends 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
117 Ferguson, Utter Antiquity, 93. 
118 Williams, Deformed Discourse, 285-322. 
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to concepts surrounding the monstrous feminine.  Many depictions represent the Vagina 
Dentata consuming or castrating the male.  In tandem with the fear of multiple mouths 
and inappropriate consumption arose the question of how to avoid being consumed.  I 
suggest that beheading monsters was not simply an effective way to kill them, but an 
allegorical means of preventing consumption.  
In Of Giants: Sex, Monsters, and the Middle Ages, Jeffrey Cohen discusses the 
significance of beheading monsters, particularly giants, in medieval literature.119  The 
giant in both classical and medieval mythology represented dangerous excess that must 
be controlled in order to restore proper balance.  This excess was typically represented in 
terms of size, food, alcohol, violence, and gratuitous sexual desire.  “[G]luttony and 
lechery are always intertwined in the medieval imagination, two versions of a single drive 
to consumption.”120  Because the primary instrument of consumption, the mouth, was 
typically located on the head, decapitation was a popular means of destroying giants in 
literature and myth.  Beheading giants essentially prevented Other from consuming Self. 
In the Historia, King Arthur’s beheading of the giant of Mont Saint Michel serves as a 
prototype for subsequent tales in which boundaries and social limits are broken by 
monstrous villains, only to be rectified by Arthur and his Christian knights.   
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
119 Decapitated saints were also a common subject in art of the Middle Ages.  A saint’s severed  
     head was a means by which an artist could illustrate that the saint had been martyred (though  
     not necessarily via beheading).  Similar to the talking severed head of the Gawain-Poet’s    
     Green Knight, saints’ heads were sometimes alleged to have continued talking even after    
     being separated from their body.  David Williams discusses several examples of speaking 
     severed heads in his chapter, “Three Saints,” 285-322. 
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The ferocity of giants, and threat of consumption that they posed, extended to 
other monsters as well.  Just as one monster may convey multiple significations, one 
concept, such as cannibalism, may be attributed to various monsters.  The Donestre, the 
Blemmyae, the Cynocephali, the Anthropophagi, Night-Witches, and Jews were each (in 
various writings) accused of consuming human flesh.  This behavior was attributed to 
dragons as well.  There are many medieval accounts of saints either banishing or 
destroying monstrous Other, often in the form of dragons.  Like giants, dragons (in the 
Western world view) signified danger, otherness, power, greed, consumption, and 
carnality.  The Red Dragon of Wales is, of course, a rare exception to the norm.   
St. George slaying the dragon is perhaps the most famous British legend of a saint 
defeating a monstrous foe, yet Samantha Riches attests that there are no less than forty 
medieval accounts of similar interactions between monsters and saints.121  Like heathen 
giants and other monsters in medieval narratives, dragons signify different concepts in 
various stories.  They sometimes serve as agents of the devil, or are the devil himself;122 
they are sometimes representative of heathen foes that are conquered by Christian forces 
(as in the story of St. Philip, in which the dragon he defeats is identified with a false god 
as an idol of pagan Mars); they are sometimes turned to Christianity, or become the 
subjects of Christians themselves; and they often embody elements of Other and are 
imprisoned, banished, or destroyed by a Christian hero who successfully transforms a 
once monstrous landscape into a suitable home for denizens of a civilized community.    
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
121 Bildhauer and Mills, The Monstrous Middle Ages, 196.   
122 The dragon in Revelation is an incarnation of the devil.   
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The story of St. Senán’s in the medieval Irish Book of Lismore is such a tale.  It 
parallels the Brutus legend in that the Irish Saint occupies and defeats the monstrous 
resident of an otherwise uninhabited island, thereby preparing the landscape for human 
residents.  Unlike Brutus, however, who slaughters the giants of Albion, St. Senán casts 
out his enemy without resorting to physical violence.   
The monster approaches Senán and Raphael, opening its mouth 
 so wide that its entrails could be seen.  Senán lifted up his hand  
and made the sign of the cross in its face.  The creature fell silent, and the 
saint commanded it to leave the island in the name of the Trinity, and to 
hurt no one in the districts it passed through, nor in the place where it 
would settle.  At Senán’s words the monster immediately left the island 
and went to Dubloch of Sliab Collain.  It hurt no one, neither on its 
journey, nor after arriving, for it did not dare to oppose Senán’s word.123   
 
Not every saint who encounters a monster behaves as a pacifist–some, such as St. 
George and St. Michael, physically vanquish their foes.  Nonetheless, the vast majority of 
encounters between saints and the monstrous in medieval narratives are symbolic of 
Christian Self defeating heathen Other by means of banishment, subjugation, or death.  I 
contend that St. Joseph of Arimathea is an exception to this rule.  Rather than banishing 
or defeating pagan Other, his character, within the context of the Arthurian material, 
assimilates Other.  Joseph himself becomes a Christianized form of the pagan giant Bran.  
Both Bran’s pagan artifact, a magical drinking horn, and the Welsh giant have been 
assimilated into the Christian character of Joseph, and his sacred relic, the Holy Grail.124 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
123 As quoted in Samantha Riches’ chapter, “Encountering the Monstrous: Saints and Dragons in  
     Medieval Thought,” within The Monstrous Middle Ages, from the Book of Lismore at II. 2212- 
     27, translation, 213-214.   
124 I argue that the Holy Grail (within the Arthurian material) is an adaptation of Bran’s magical  
     drinking horn.   
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The conflation of the pagan, the monstrous, and the divine, which were so 
uniquely enmeshed, served to blur distinctions between folklore and ecclesiastical texts.  
Because the conversion of the British Isles involved the usurpation of pagan customs, 
temples, and holidays, and the appropriation of them into the Christian tradition, 
Christian stories often retained vestiges of a pagan past.  These arcane heathen elements 
appeared in various forms as characters, places, enchanted weapons, magical artifacts, 
and giants.  In Sir Gawain and the Green Knight, for instance, both the green girdle and 
the pentangle (or pentagram) upon Gawain’s shield take on numerous significations–
some Christian and others pagan.  Depending upon context, the pentangle can be seen as 
symbol of many discordant concepts: the Trinity, witches, the devil, the five elements 
(earth, air, fire, water, and metal), and, in the Gawain-poet’s case, the five wounds of 
Christ.  If the pentangle had simply been ascribed one meaning in the Middle Ages, it 
would have been unnecessary, in fact absurd, for the poet to interrupt his own plot in 
order to describe it so explicitly.  Yet, because this sign has carried so many diverse 
meanings throughout the world, beginning with the Pythagoreans,125 it is fitting that the 
poet should provide an explanation of it within the context of his work.  Within the 
Gawain-Poet’s story, paganism and Christianity collide and are so deeply entwined that it 
is difficult to distinguish one from the other.  The enormous headless Green Knight and 
his counterpart, Bertilak, may be interpreted as agents of Christianity, subjects of the 
elfish Morgan le Fay, or both.   
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I argue that Christianity’s entanglement with paganism in stories such as Gawain 
and the Green Knight is taken a step further, towards assimilation, in the Arthurian 
stories of Joseph of Arimathea.  Much like depictions of Christianity and paganism at 
work within Gawain and the Green Knight, the legend of Joseph and the Holy Grail 
interweaves aspects of both traditions.  Yet, unlike Gawain and the Green Knight, in 
which Christianity and paganism become nearly indecipherable, in the Arthurian legends 
of Joseph of Arimathea the pagan deity Bran has been more fully appropriated by the 
Christian tradition.  He has been assimilated by the character of Joseph himself.  I 
maintain that this union reflects England’s tendency to assimilate pagan Other into 
Christian Self, and offers further insight into the conflation of Celtic Avalon (which was 
formerly Welsh Annwn, ruled by Bran), and Christian Glastonbury, allegedly founded by 
Joseph.    
It has long been established that Arthurian lore and Glastonbury Abbey each 
retain elements of Celtic paganism that were assimilated into the Christian tradition; 
moreover, that the Grail itself is “a Christianization of a Celtic vessel of plenty.”126  Most 
scholars concur that the Grail is not a relic with Christian beginnings.  To the contrary, as 
James Carley observes, it “seems heterodox, if not downright pagan, in origin.”127  While 
scholars acknowledge the Grail’s pagan origins and have identified euhemerized versions 
of Bran in many subsequent figures including, Brennus, “Bron, Branger, Bran de Lis, 
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     Alfred Nutt in the late 1800’s, and few contemporary scholars have challenged his assumption.   
127 Carley, Glastonbury Abbey, 124.   
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Brandigan,”128 the Fisher King, Bran the Blessed, and certain enormous and powerful 
knights in Arthurian tales, no one (to my knowledge) has connected Bran with Joseph of 
Arimathea.  Nonetheless, scholars such as Arthur Brown do acknowledge that during the 
early Middle Ages, “Various saints’ legends were spun out of stories about pagan gods 
whom the saints resembled in name or in some other particular.”129  Hence, it seems 
fitting that Glastonbury Abbey’s legendary founder is a fusion of paganism and 
Christianity–a Christian Saint with the attributes of a pagan deity, guarding the deceased, 
residing on a sacred island, and retaining his Celtic predecessor’s magical vessel of life. 
An attempt to distinguish precisely how and why Joseph of Arimathea was 
incorporated into Arthurian material and the legends of Glastonbury Abbey lands one in a 
vortex of folklore, apocrypha, and legend.  As with the Arthur legends and stories of 
Brutus, the origins of Joseph and the Grail are murky and often debated.  Many attribute 
his initial popularity to Robert de Boron, a French poet of the late twelfth and early 
thirteenth centuries who composed Joseph d’Arimathie sometime prior to 1200.  Chrétien 
had previously written of the Grail in Perceval (c. 1181-1191); however, de Boron was 
the first known author to include Joseph of Arimathea as the guardian and transporter of 
this holy vessel.   
The story of Joseph d’Arimathie revolves around the Grail as a Christian relic, 
and describes how Joseph brought it from the Holy Land to Britain and, eventually, to 
Glastonbury Abbey.130  The monks of Glastonbury Abbey later seized upon this notion 
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129 Brown, “From Cauldron of Plenty to Grail,” 385. 
130 “By 1140, William of Malmesbury had recorded a legend of first-century Christian contact  
	  	  
59	  
and incorporated Joseph into their history–although some suggest that the monks may 
have documented Joseph long before Robert de Boron, in manuscripts that were 
subsequently lost, hidden, or destroyed.  As is often the case with legend, an inkling of 
historical truth may yet lurk beneath palimpsestic layers of myth.  By illustrating various 
similarities between the rites and rituals of the early Celtic Christians and the practices of 
Judaism, Deborah Crawford has formulated an intriguing argument in which she 
concludes that, at some point, a traveling Israelite may have actually influenced the Celts.   
The Old Testament emphases of the Celts and the  
perceptions of their opponents are valuable keys to the  
legendary context.  They provide a conceptual base for stories of 
Christianity being brought to Britain under the aegis of an appropriate 
Israelite or two… The stories of Joseph in Britain are a wonderful fabric 
of legend and history, spun out over the frame of twenty centuries.131   
 
Joseph is written of in many apocryphal accounts; however, within canonical 
scripture he is mentioned only briefly in the New Testament gospels of Matthew, Mark, 
Luke, and John.  The Grail is not mentioned in conjunction with him, yet his role is 
relatively consistent in each account.  The four evangelists describe him as an honorable 
man and a member of the council, who asked Pilate for the body of Christ following the 
crucifixion.  With Pilate’s permission, Joseph took Christ’s body, prepared it for burial, 
and entombed it in the rock from which Christ would be resurrected.  Only in the Gospel 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
     with Britain, naming Glastonbury, and identifying the individuals as disciples of Christ  
     Himself.  By 1200 or so, Glastonbury had been equated with the Arthurian Avalon, and St.  
     Joseph had appeared in French romance, associated with relics from the Holy Land; either  
     Joseph or his family had been designated as the means of these relics reaching Britain, or the  
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     immediate” (Crawford, “St. Joseph in Britain: Part I,” 89).   
131 Crawford, “St. Joseph in Britain: Part II,” 52, 58.  
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of John is it added that Joseph was “a disciple of Jesus, but secretly for fear of the 
Jews.”132  According to many Glastonbury legends, Joseph was not only a disciple but 
also a secret apostle of Christ.  In such legends he was the apostolic founder of 
Glastonbury Abbey, and the first to bring Christianity to Britain, between 63 and 72 CE.  
These dates are significant as they predate the Christian churches of France, Spain, and 
even Rome, affording Britain an older and more prestigious Christian origin.   
Grail lore often portrays Joseph as the guardian of the Cup of Christ, which he 
brought with him from Israel to Britain, but accounts of the Grail vary greatly.  In some 
stories Joseph is accompanied by his son, Josephes, while, in other variations, Josephes 
himself transports the holy vessel to Britain.  Many legends maintain that the Grail 
contains the blood of Christ; however, in alternate versions, Joseph is the guardian not of 
one Grail, but of two sacred cruets–one containing the blood of Christ and the other his 
sweat.  Joseph is also occasionally characterized as a distant relative of King Arthur, 
through Arthur’s maternal line.   
The figure of Joseph of Arimathea was clearly derived from Biblical tradition and 
placed in Arthurian Grail lore by romance writers, such as de Boron.  Yet, in his 
Arthurian context, Joseph, like the Grail itself, reveals vestiges of Celtic paganism that 
can be traced to Bran, who was noted for both his enormous size and his magical 
drinking horn.133  In the Welsh tradition, Bran is “one of the chiefs of Annwn.”134  
Annwn, the Welsh otherworld, is an analogue of Avalon.  It is sometimes depicted as a 	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133 “Bran, the hero of Welsh legend, is associated both with a grail, or magic platter, and a magic  
     drinking horn” (Crawford, “St. Joseph in Britain: Part 1,” 94). 
134 Harward, The Dwarfs of Arthurian Romance and the Celtic Tradition, 40.  
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subterranean kingdom full of enchanted riches, sometimes as a mysterious, inter-
dimensional fairy castle,135 and others as an island of healing, wisdom, and magic.  
Golden platters, goblets, utensils, and enchanted food, often fruit, are common elements 
of Celtic fairyland (the Welsh otherworld).  While enchanted food could offer healing, 
youth, nourishment, or even eternal life, it could also induce forgetfulness and render one 
unable to leave the otherworld.  Dangers and taboos regarding the consumption of fairy 
food were a common motif in medieval and early-modern literature.  Nevertheless, 
Bran’s magic cauldron, like Joseph’s Holy Grail, was a cornucopia of life-giving 
sustenance.136  In “From Cauldron of Plenty to Grail,” Arthur Brown demonstrates that 
the Christian Eucharist, as well as the fish and bread of Christ that fed thousands, are 
analogues of the abundant and magical food of Celtic fairyland.  In Christianized versions 
of Celtic tales, a fairy abode was replaced by a church, wherein angels nourish their 
followers with heavenly foods.137  It therefore seems appropriate that Bran’s Christian 
analogue, Joseph of Arimathea, along with his own ‘magic vessel,’ the Holy Grail, would 
eternally reside in Glastonbury, the location most frequently conflated with Avalon 
(Welsh Annwn).   
Helaine Newstead, like R.S. Loomis, contends that Bran was derived from 
“Bendigeit Vran, the ancient Welsh (and Cornish) god of the sea… Bendigeit Vran must 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
135 “… fatale castrum means ‘fairy castle,’ it is the Latin equivalent of Kaer Siddi”  (Ibid.). 
136 Some legends, including de Boron’s, maintain that the Holy Grail sustained Joseph’s  
     nutritional needs while in prison.  One such legend is mentioned by Richard Barber in The  
     Holy Grail: Imagination and Belief (Cambridge, MA: Harvard University Press, 2004), 216. 
137 Brown, “From Cauldron of Plenty to Grail,” 401-404.  Brown demonstrates “what seems to be  
     a gradual development from a fairy abode with a cauldron of plenty into a monastery of  
     psalm-singing saints who are fed by angels” (Ibid. 404), yet he does not connect Joseph of  
     Arimathea to the Welsh deity, Bran.   
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have been one of the major divinities of the ancient Welsh and Cornish Olympus, as is 
also proved by Welsh place names.”138  Vernon Harward likewise concurs that “Bran was 
originally a Welsh god of the sea.”139  Harward further notes “the gigantic size of 
Bran,”140 as compared to his diminutive counterpart, Beli.  As a sea god, Bran would 
have been affiliated with the ocean, rivers, fishermen, and navigators of the tempestuous 
seas off the coast of Wales.  Bran is further associated with ravens, as they were birds 
once used by sailors as a primitive form of navigation.141  Alexander Krappe adds that 
Bran was “not only a god of the sea but also a god of the dead… the Celtic world of the 
dead is either some island paradise, a continent beyond the sea… or else was thought to 
lie at the bottom of the sea.”142  The Celtic culture, like many, associated water with 
subterranean caverns, death, rebirth, divinities, and spiritual rejuvenation.  Because fish 
were a staple of their diet, it logically follows that the Cornish and Welsh, “who were 
largely fishermen and navigators,”143 would worship Bran as one of the primary deities in 
their pantheon.   
The mysterious Fisher King of the Grail Castle in Arthurian romance is a figure 
whom Krappe describes as an “alter ego”144 of Bran.  He appears in several Arthurian 
tales, but was first established in Chretien’s Perceval.  Happening upon the Grail Castle, 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
138 Krappe, “Rev. of Bran the Blessed,” 117-118.   
139 Harward, The Dwarfs of Arthurian Romance and the Celtic Tradition, 38.   
140 Ibid. 
141 Krappe, “Rev. of Bran the Blessed,” 118.  Ravens were also affiliated with the Celtic 
     Morrigan, a shape-shifting goddess of war, sovereignty, fate, and death, and a prototype of  
     Morgan le Fay.  For more on Morgan le Fay and fairies of Arthurian lore, see  
     Lucy Paton’s Studies in the Fairy Mythology of Arthurian Romance.   
142 Krappe, “Rev. of Bran the Blessed,” 119. 
143 Ibid., 118. 
144 Krappe, “Rev. of Bran the Blessed,” 119. 
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Perceval is offered a lavish feast by the wounded Fisher King and, while there, witnesses 
a mysterious procession involving the Grail.  Perceval fails to question his host regarding 
the meaning of the procession, and does not enquire about the Fisher King’s wound that 
perpetually bleeds.  The next morning, Perceval wakes to find himself alone with no trace 
of the Fisher King or his companions from the previous night.  The young knight is later 
admonished by a loathly lady who informs him that had he asked the appropriate 
questions regarding the Grail procession, the Fisher King’s wound might have been 
healed.  It is also revealed by a hermit that the Fisher King’s injured father abides in the 
same castle, and is sustained by the consecrated host, delivered to him nightly via the 
Grail.  In other Arthurian stories it is Joseph, not the Fisher King (a variation of Bran) 
who is the guardian of the Grail.  While the Grail has different guardians in various 
accounts, certain elements remain consistent.  The Grail is always considered a sacred 
and magical vessel, it is typically the source of life giving sustenance, and there is often a 
bloody spear accompanying it.  A wounded hero (whether it be Arthur, the Fisher King’s 
father, or Christ) is often associated with the Grail as well.  
 If the Fisher King is the guardian of the Grail and an analogue of Bran, it follows 
that Joseph, who is also a Grail guardian, is a corollary of Bran as well.  Both Joseph and 
Bran are associated with magical drinking vessels, healing, protection of the dead, 
enchanted islands and resurrection.  Furthermore, they each reside over their respective 
Avalons–Bran as the guardian of Anwnn, and Joseph as the alleged founder of 
Glastonbury Abbey, a Christianized corollary of Avalon.   
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Crawford points out that “Bran’s platter and Bran’s drinking horn are two 
separate motifs, and it is not immediately obvious that they can be substituted for each 
other at random.”145  Here comparisons may be drawn to the two cruets of Joseph in 
various adaptations of the Grail legend.146  Additionally, in Chrétien’s Perceval, the 
procession of golden relics involves not just a grail, but a bloody spear and a golden 
platter.  While the bloody spear is left unexplained within the context of the story, it may 
have associations with the spear that pierced Christ while he hung upon the cross–the 
spear of Longinus, the Roman guard.  In fact, this is the explanation offered to Gawain in 
the First Continuation of Perceval, written several decades after Chrétien’s death.  This 
element of the story links the Fisher King not only to Bran, who (according to some 
legends) was also wounded by a spear and taken to an island for healing, but to Joseph, 
who bore Christ’s bleeding body from the crucifix to his tomb.  Joseph, like the Fisher 
King, was the guardian of both the Grail and a wounded, bleeding body (the body of 
Christ) that through true faith and spirituality was restored to health.147  Furthermore, like 
the Fisher King’s father who remains enclosed in hidden chambers but receives a mass 
wafer nightly via the Grail, Joseph was sustained by the Grail during a period of isolation 
in a solitary chamber.148  Similar elements within the story of the Fisher King and the 
Grail legends of Joseph of Arimathea have been dissected, rearranged, and attributed to 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
145 Crawford, “St. Joseph in Britain: Part I,” 94. 
146 This motif may allude to Christian allegories in which the blood of Christ symbolizes his  
     humanity, and the sweat (or water), his divinity.  
147 Both the Fisher King and his wounded father may allegedly be restored to health by a  
     hero pure enough, and spiritual enough to look past material desires in pursuit of the true  
     Christian faith.    
148 This occurs while Joseph is imprisoned in Robert de Boron’s Joseph d’Arimathie.  
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different characters, but they retain clear commonalities nonetheless.  These 
commonalities may again be traced to Bran, who I maintain is the seminal pagan figure 
who has been assimilated into a Christian context.   
 The term “Fisher King” itself implies connections to both the Celtic sea god Bran, 
who was the patron deity of fisherman, and his Christian analogue, Joseph of Arimathea.  
In the classical tradition, “Rich Fisher” was a moniker ascribed to Hades (or Pluto) and 
the “subterraneous Poseidon.”149  Krappe describes Bran as “a Celtic Poseidon and 
Plouton in one.”150  The term “Rich Fisher” may therefore apply to Bran, who was both a 
water divinity and overlord of the dead.  The icon of the fish, of course, embodies not just 
pagan but overt Christian symbolism.  In addition to being a literal symbol of the sea, the 
fish was symbolic of the Eucharist, Christianity, and Christ himself. 151  The epithet 
“fisher of men” is used by Christ, in the Gospel of Matthew, when he happens upon two 
actual fishermen and transforms them into metaphoric fishers of souls.152  The Fisher 
King of Chrétien’s story not only “fishes” for actual fish, but for a hero worthy enough, 
and selfless enough, to seek divine answers and thereby heal his bleeding wound, and the 
wounds of his father.  The Fisher King of Perceval, like Christ’s apostles, is seeking 
worthy souls.  Joseph of Arimathea, as the alleged apostolic founder of Christianity in 
Britain, converting Celtic pagans to Christianity, could likewise be ascribed the moniker 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
149 Krappe, “Rev. of Bran the Blessed,” 119-120. 
150  Ibid., 119. 
151  “… numerous early Christian monuments figure a fish on the communion table as a symbol  
      of Christ” (Brown, “From Cauldron of Plenty to Grail,” 397).  
152  “And Jesus walking by the sea of Galilee saw two brethren… casting a net into the sea (for  
      they were fishers).  And he said unto them, Follow me, and I will make you fishers of men”  
      (Matthew 4:18-19). 
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“fisher of men.”  Finally, the “kingdoms of Bran the Blessed, of Baudemaguz, etc. are so 
many forms of the land of the dead… All these charming islands, whether Egyptian, 
Hindoo, Greek, or Celtic, are ‘Toteninseln,’ islands of the dead.”153  Thus, we arrive full 
circle back to Glastonbury Abbey, as conflated with Avalon, where Joseph of Arimathea 
eternally resides with both the Grail and the body of Arthur.   
 King Arthur himself maintains connections to both Bran and Joseph.  In the Celtic 
tradition Arthur may be regarded as “an hypostasis of Bran,”154 while in the Christian 
context, he was often considered a descendant of Joseph of Arimathea, and thereby a 
member of the holy line of Christ.  This genealogy further glorified Queen Elizabeth 
who, as a descendant of King Arthur, would be linked to Joseph’s holy bloodline.155  As 
the genetic link between Joseph and Bran, Arthur becomes a bridge uniting Christian Self 
and pagan Other.  Unlike Gogmagog, who was not fully assimilated into Self, but served 
as an iconic reminder of ancient Self, the pagan giant, Bran, was subtly assimilated not 
only into Elizabethan England, but also into the very bloodline of the Tudors.   
 Given the complex matrix of ancient myth, Celtic lore, and Christian dogma 
entangled within the Arthur legends and the tales of Joseph of Arimathea, I turn to 
Melkin the Bard as a final demonstration of how Bran was assimilated into the Christian  
tradition.  Melkin was a “Celtic sage who supposedly lived before Merlin.”156  He was 
regarded with much respect and his prophecies were greatly esteemed.  “Melkin stated 
that Joseph, together with the two cruets holding the blood and sweat of Jesus, was buried 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
153 Krappe, “Rev. of Bran the Blessed,” 119.   
154 Ibid., 118. 
155 This notion will be further touched upon in Chapter III.   
156 Lagorio, “The Evolving Legend of St. Joseph of Glastonbury,” 219. 
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near the vetusta ecclesia [in Glastonbury Abbey]; and that, when his secret tomb was 
found and opened, the ancient island of Britain would never again know drought.”157  
Melkin’s prognostication regarding Joseph seems rather bizarre.  The Britons faced many 
tribulations including invasion, war, famine and plague; yet drought was not one of them.  
In light of Joseph’s connection to a Welsh sea deity, however, the reference to water 
seems appropriate.  While Christian scribes may not overtly retain references to pagan 
deities, aspects of Celtic mythology were abundant in ecclesiastical manuscripts and 
texts.  As previously mentioned, water had many associations with Celtic concepts of 
death, rebirth, the underworld, and fairyland, as well as Christian motifs of baptism, 
spiritual rebirth, cleansing, and healing.  In the Celtic tradition water was often the 
conduit to life in the other world.  Likewise, in the Christian tradition it was the means by 
which one may achieve forgiveness, healing, cleansing, and spiritual union with Christ.  
Baptism and the anointment (or ingestion) of holy water facilitated communion with the 
divine.  I hypothesize that Melkin’s prophecy was not referencing actual drought; rather, 
it was a metaphor for spiritual drought or deprivation.  Once Joseph’s tomb is revealed, 
the island need not fear separation from the divine. 
 Melkin and his prophecy regarding Joseph parallels Merlin and his prophecy 
regarding the return of Arthur.  Just as Arthur, the first king to truly unite England, 
Wales, and Scotland, would rise again, the discovery of Joseph, the founder of 
Christianity in Britain, would precipitate miracles.  Both prophecies involve pagan 
legends overlaid with messianic symbols of resurrection and the divine.  Because 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
157 Lagorio, “The Evolving Legend of St. Joseph of Glastonbury,” 219. 
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Glastonbury was identified as Avalon, and the bodies of Arthur and Joseph, as well as 
Guinevere, were allegedly entombed there, the significance of their return from death was 
more than a Celtic fairytale.  The prophecy of their return could be taken quite literally in 
a Christian context as divine resurrection with the second coming of Christ.  In some 
variations, King Arthur himself may be considered the Celtic Messiah.  Hence, in any 
tradition, Avalon becomes a sacred place of physical and spiritual rejuvenation, where 
worthy heroes await their return to life.  Essentially, Welsh Annwn, the sacred island of 
the dead affiliated with Bran and his magic drinking horn, was transformed into Christian 
Glastonbury, affiliated with Joseph and his Holy Grail.158  Similar to the appropriation of 
Gog and Magog from beastly monsters to iconic mainstream culture, over time, British 
monks and clerics (and French authors of romance) successfully assimilated a Welsh 
pagan giant into their canon of Christian saints.    
 The assimilation of pagan Other within the character of Christian St. Joseph serves 
as a prototype for Britain’s subsequent assimilation of monstrous Other in the form of the 
New World Indians.  My following chapter will discuss connections drawn between 
medieval monsters and the Native Americans, and will define Britain’s unique 
assimilation of contemporary Other into visions of ancient Self.   
 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
158 Interestingly, a powerful woman is the guardian of each location––Morgan le Faye in the                                                       
     Celtic tradition, and The Blessed Virgin Mary in Christian doctrine.  “The chief personages of  
     the country would rather await the day of resurrection in the monastery of Glastonbury, in the  
     protection of Mary the ever-virgin Mother of God, than anywhere else” (John of  
     Glastonbury (c. 1393-1464) as quoted in Crawford, “St. Joseph in Britain: Part I,” 89). 
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Chapter II 
 
Visions of Self and Other in the New Ancient World 
 
 Cartography and terrestrial knowledge of the globe had substantially improved by 
the early-modern period.  Although many maps were still allegorical, framing countries, 
cities, and continents according to a Christian worldview, explorers were becoming 
increasingly familiar with the actual geography of the earth.  As Europeans became more 
acquainted with the regions assigned to the monstrous races, cartographers relocated 
them.  It was unthinkable for monsters to inhabit the familiar, so they were always placed 
beyond the boundaries of the known world.  
 This chapter argues that upon the discovery of the New World, European artists, 
cartographers, theologians, and scholars began assimilating ancient Other (medieval and 
classical monsters) into visions of contemporary Other (the Native Americans).  I 
hypothesize that the hybrid nature of monsters established in antiquity facilitated this 
assimilation.  Whereas the assimilation of ancient Other into contemporary Other was 
evinced in the artwork and writings of many European nations, I also argue that the 
British took this process further.  British scholars and writers not only assimilated images 
of ancient Other into contemporary Other, they began assimilating images of 
contemporary Other into depictions of ancient Self (the ancient Britons).  I contend that 
this connection served as a temporal bridge intended to augment England’s claim to the 
New World. 
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 Imperial Britain’s tendency towards assimilation of Other is also evident in 
relation to Ireland, notably in Spenser’s View of the Present State of Ireland (c. 1596).  
This work reads as a dialogue between two Englishmen, one of whom surmises that the 
barbaric, blood-drinking “Irish have derived from the first old nations which inhabited 
the land; namely, the Scythians, the Spaniards, the Gauls, and the Britons.”159  Likewise, 
Shakespeare’s Tempest is often interpreted as a synthesis of the New World, the 
monstrous, and Imperial Britain.  The island upon which the exiled duke, Prospero, and 
his daughter, Miranda, land is likely an allegory of the Americas and, within this “brave 
new world,”160 dwell both airy spirits and a monstrous, corporeal beast.  The deformed 
creature Caliban, whose name, as scholars note, is a metathesis for “cannibal,”161 is 
repeatedly cursed, scorned, and reprimanded by the magician Prospero, but is ultimately 
recognized as his own.162  “This thing of darkness I acknowledge mine.”163  A myriad of 
early-modern literature connects the English, the monstrous, and the New World; yet, 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
159 Spenser, View of the Present State of Ireland, in Henry Morley’s Ireland Under Elizabeth and  
     James the First, 101.  Within this work, a history of cannibalism is ascribed to both the Gauls  
     and the Irish.   
160 Shakespeare, The Tempest, V.i.183. 
161 A less recognized metathesis exists between the monster’s title “Caliban,” and King Arthur’s  
     monster-slaying sword, “Caliburn,” made famous in the Historia, and later adapted as  
     “Excalebir, Arthurs swerde” (Malory, IV.viii.140), in Malory’s Le Morte d’Arthur (published  
     by William Caxton c. 1485). 
162 Caliban is the misshapen, monstrous son of the witch Sycorax who, like Albina, was exiled  
     from her home and set adrift until landing upon an island and bearing a monster, fathered by  
     an incubi.  In either tale, a deviant, exiled woman lands upon an unchartered island and begets  
     monstrous offspring from demonic sires (although Sycorax, unlike Albina, was pregnant  
     before reaching the island).  Their cursed progeny, the Giants and Caliban, maintain free reign  
     of their respective islands long after their mothers have died, until the arrival of civilized,  
     patriarchal figures (Brutus and Prospero), who defeat the monsters and claim either island as  
     their own.  In both stories, a ‘wild’ matriarchal landscape is conquered and ‘civilized’ under  
     patriarchal rule.  Coincidentally, both women are banished from their homes in the  
     Mediterranean: Albina from Greece, and Sycorax from Algiers. 
163 Shakespeare, The Tempest, V.i.275.   
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because my argument concerns these topics specifically in relation to King Arthur and 
Queen Elizabeth, I narrow my literary focus to Spenser’s Faerie Queene. 
 I will begin this chapter by discussing the implications of hybridity in depictions 
of the monstrous.  I will then demonstrate the manner in which Europeans began 
assimilating visions of ancient Other into representations of contemporary Other.  
Dualistic perceptions of the Indians, and preconceived notions regarding skin color, will 
also be discussed.  The last section of the chapter will be devoted to Britain’s assimilation 
of the New World Indians into representations of the ancient Britons.  This assimilation is 
especially apparent in The Faerie Queene.  Accordingly, the final portion of this chapter 
will examine Spenser’s conjoining of ancient Britain and the New World in Faery lond.  
 Medieval artists, cartographers, and clerics had been meshing disparate elements 
to create new, fantastical creatures for hundreds of years.  Such representations are 
manifest in the hybrid monsters that filled manuscripts, paintings, woodcuts, and maps.  
The hybrid nature of medieval and classical monsters carried over into depictions of 
monsters within the New World, which were often portrayed as composite beasts formed 
from the parts of various animals (some real, some mythical) and were frequently part 
human as well.  The Cynocephali, for instance, which endured in artwork and literature 
from the medieval period through the early-modern era, had the body of a human and the 
head of a dog.  Wild Men (also known as Hairy Men) were frequently represented in both 
the New World and the Old.  They were quasi-human with bestial natures and were 
typically covered in long, coarse body hair.  Composite beasts such as mermaids, sea 
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monsters, satyrs, and centaurs of classical mythology, with their part human, part animal 
forms, also reappeared in images of the New World.     
 The hybridity of such monsters inspired both intrigue and fear.  Whereas most 
normal creatures, such as humans, birds, fish, and reptiles, were confined to one element 
(earth, air, or water), medieval and early-modern monsters often conjoined elements that 
occurred separately in nature.  Their composite natures enabled them to traverse the 
boundaries of the natural world; thus, they were not limited to a single element but could 
often thrive in two or more.  A sea serpent, for instance, may have wings signifying its 
connection to air as well as water; a griffin combined the natures of the eagle and lion, 
allowing it access to land and air; and the phoenix was connected with air and fire, often 
depicted living within flames.  Figure 6, an engraving from the Florentine artist Giuliano 
Dati (c. 1445-1523), illustrates such hybrid beasts.164  
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
164 The winged creature at the top right of Figure 6 may be a griffin, but appears to have rhino-   
     like facial features.   
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Figure 6 - From Giuliana Dati’s II secondo cantare dell’India (c. 1494), 
 as pictured in Imagining the New World: Columbian Iconography, p. 2. 
  
 In the above depiction, a naked, quasi-human Panotii (often conflated with the 
Native Americans) walks amongst composite beasts.  Their hybrid forms indicate their 
transgression of the laws regulating nature.  As opposed to typical humans or animals 
within the natural world, these monsters are capable of existing within multiple 
environments.  Dati’s post-Columbian portrayal of New World monsters clearly borrows 
from medieval concepts of hybridity and the monstrous.  The two-headed snake to the 
right, for instance, displays one human and one serpentine face.  Monsters of the New 
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World, like those of the Old, were frightening because they breached the boundaries of 
nature in addition to the laws of God (as did Cain), the limits of the known world, and the 
customs of civility.  Some real animals, such as amphibians, were even thought 
monstrous as they were not limited to one element, but could thrive both on land and in 
water.   
 Certain landscapes were also considered monstrous due to the astrological 
influences of the planets or other environmental conditions.  Fens and bogs were depicted 
as infernal places with monstrous inhabitants because of their comingling of earth, air, 
and water.  Mandeville considered the parrot a marvel, if not a monster, as it was an 
animal with the power of human speech.  In his fourteenth-century work, The Travels of 
Sir John Mandeville, he states, “There are birds, too, that of their own nature speak and 
call out to men who are crossing the desert, speaking as clearly as if they were men.”165  
Mandeville does not express fear or hostility towards the parrot, but is clearly placing it 
in a liminal category.  It is not human, yet maintains the aptitude for human speech.  
While not all bizarre creatures were labeled monstrous, many of them, such as the parrot, 
signified the intriguing, strange, and unknown.   
 Early-modern explorers, many of whom were influenced by Mandeville, cast the 
Native Americans into a similar liminal space.  While they were not immediately 
considered monstrous, they were seen as Other.  Fifteenth and sixteenth-century 
cartographers and explorers exhibited the same fascination with the hybrid nature of 
monsters that had appeared throughout the Middle Ages.  Upon encountering the New 
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World, they refocused the uncertainty and intrigue generated by medieval monsters upon 
the peoples, landscapes, and creatures of the New World.  Describing New World 
monsters and their composite forms in De Orbo Novo, Peter Martyr D’Anghera (c. 1457-
1526),166 an Italian-born, Spanish historian writes: 
Besides the lions and tigers and other animals which we already know, or 
which have been described by illustrious writers, the native forests of 
these countries harbour many monsters. One animal in particular has 
Nature created in prodigious form.  It is as large as a bull, and has a trunk 
like an elephant; and yet it is not an elephant.  Its hide is like a bull's, and 
yet it is not a bull.  Its hoofs resemble those of a horse, but it is not a horse.  
It has ears like an elephant's, though smaller and drooping, yet they are 
larger than those of any other animal.  There is also an animal which lives 
in the trees, feeds upon fruits, and carries its young in a pouch in the 
belly…167 
 
 In this passage, Martyr makes a clear distinction between the known (lions and 
tigers)168 and the unknown (hybrid monsters of composite parts).  His known, of course, 
relies upon European knowledge, and this reference point becomes the lens through 
which he sees the unknown.  For instance, when describing an unfamiliar quadruped, 
Martyr states, “Its hoofs resemble those of a horse, but it is not a horse.”  Rather than 
signifying an animal by what it is, he defines it by what it is not.  Martyr’s tendency to 
describe the unknown in terms of the known is reminiscent of medieval cultures in which 
notions of Self were often contingent upon concepts of Other.  His misidentification of 
the unknown further mirrors the accounts of classical and medieval explorers whose 
misapprehensions were, over time, transmuted and exaggerated into fabulous tales of far-
off monstrous races, all contributing to Western perceptions of Self and Other.  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
166 Also spelled d’Anghiera.  
167 Marytr D’Anghera, De Orbe Novo, vol. 1, bk. 9, n.p.  
168 Lions and tigers were not truly indigenous to the locations he is discussing.   
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 As evinced in the writings of Martyr and others, the hybrid nature of monsters 
dominated the European imagination.  Thus, it is not surprising that when conflating the 
monstrous and the natives of the New World, artists and writers frequently represented 
them with composite parts, including fur, feathers, scales, plumage, and sometimes tails.  
Theodor de Bry’s engraving below (featured in Thomas Hariot’s Aliquot Heroum 
Virginiae Notae XXIII) illustrates a naked New World native carrying a bow and arrows, 
along with a bundle of wood at his or her waist (Figure 7).  The native appears to have a 
leonine tail, complete with furry tuft, which holds the bundle in place.  The tail is subtle 
but unmistakable.  It implies that, although mostly human in form, the Native American 
subject yet retains vestiges of bestial Other.  
                                         
Figure 7 – de Bry’s engraving (c. 1500’s) from Thomas Hariot’s  
Aliquot Heroum Virginiae Notae XXIII, as shown in Imagining the New World, p. 125. 
                                                          
 Figures 8 and 9 also demonstrate hybridity and the influence of medieval monsters upon 
representations of the natives.  Figure 9, depicting a New World native standing near a home, 
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has assimilated the enormous ears of the medieval Panotii in Figure 8.  Although the native’s 
“ears” may actually be a feathered headdress or, according to Dickason, represent a beaver 
pelt,169 I maintain that their shape and size are unmistakably reminiscent of the Panotii’s.  Both 
figures are naked; however, the native is covered in body paint or tattoos and is standing near a 
house, implying his tendency to decorate his body and to live indoors.  Although the native is 
not wearing clothes, his use of body art and aptitude for constructing homes implies a degree of 
sophistication above the medieval Panotii, who were often depicted living outdoors or in caves, 
and seldom wore clothes.  In these two representations, contemporary Other has assimilated 
aspects of ancient Other, while surpassing it in terms of civility.   
       
Figure 8 – A medieval Panotii standing between two humanoid creatures.   
From Rabanus Maurus’ encyclopedia, De Rerum Naturis, compiled between 842 and 846 CE. 
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Figure 9 – A New World Native standing near a home (c. 1600’s), by Bécard de Granville  
in Les raretés des Indes, as pictured in The Myth of the Savage, p. 242. 
  
 Even as representations like the above conflate the Indians with the monstrous, 
they do not necessarily assign them a stigma of evil.  Upon discovering the New World, 
Europeans did not immediately label the natives as wicked, but instead likened them to a 
primitive race whose culture, society, and intellect were underdeveloped.  Although many 
Europeans criticized the primitive state of savages regarding their diet, weapons, 
customs, and dress, others viewed them as closer to the natural world and farther from the 
fall of humankind.  Michel de Montaigne (c. 1533-1592), for instance, who “pleaded for 
the kindly treatment of the Indians,”170 posed the provocative question, “might it not be 
the Indians… and not the Europeans, who were the sane and proper representatives of 
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mankind?”171  Montaigne’s query was shared by others who portrayed the natives in 
idyllic terms, as a sylvan race in harmony with the natural world.  The Indians were 
sometimes viewed as more pure-of-heart than Europeans, who were often considered 
corrupted by politics, power, and greed.172   
 The idea that pagan savages could exceed the purity of Christian Europeans had 
been broached before, particularly in the fourteenth-century travel narratives of 
Mandeville.  Relaying the customs of heathens in the city of Calamy, Mandeville asserts, 
“And truly they suffer so much pain and mortification of their bodies for love of that idol 
that hardly would any Christian man suffer the half – nay, not a tenth – for love of Our 
Lord Jesus Christ.”173  Accounts such as Mandeville’s circulated from the mid to late 
thirteen hundreds and were revisited upon the discovery of the New World.  Old travel 
narratives generated new curiosity and speculation regarding the natives and their 
spirituality.   
Although Europeans often regarded the culture, diet, dress, and rituals of the 
Native Americans with disdain, there was admiration for their constitution, hospitality, 
courage, and form.  The fabulous reports in the writings of Mandeville were 
supplemented by actual accounts of early explorers to the Americas, such as Christopher 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
171 Kendrick, British Antiquity, 122. 
172 Evidence of this perception towards European politics, religion, and culture is found in  
     Dante’s Divine Comedy, along with many other medieval and early-modern works.  Spenser’s  
     View of the Present State of Ireland touches upon the corruption of the English when the  
     character Irenius states, “for the chiefest abuses which are now in that realm are grown from  
     the English, and some of them are now much more lawless and licentious than the very wild  
     Irish” (Spenser, View of the Present State of Ireland, 101).   
173 Mandeville, The Travels of Sir John Mandeville, 126.    
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Columbus174 (c. 1451-1506) and Amerigo Vespucci (c. 1454-1512) who encountered the 
New World and its inhabitants.175  The printing press disseminated their writings 
throughout Britain and Europe with previously unheard of speed, influencing the visions 
and attitudes of fifteenth and sixteenth-century Europeans.  The contradictory reports in 
the letters of either explorer regarding kind, gentle Indians versus hostile, flesh eating 
savages contributed to dualistic representations of the natives in the writings, woodcuts, 
and portraits of European artists, historians, and scholars.  While some degree of 
condescension towards the Indians was apparent early on in the writings of both 
Columbus and Vespucci, fascination and awe trumped malice.  
Skin color had been used as a demarcation of the monstrous and cursed for 
hundreds of years prior to the discovery of the New World, and Europeans often regarded 
it as means by which to identify Other.  Blackness was considered unclean and ascribed 
negative associations such as anger, wickedness, gloom, and necromancy.  It had long 
been connected with the curse of Cain, Ham, and their descendants.  When first 
encountering the New World natives, Spanish, Portuguese, and Italian explorers viewed 
them as red or tawny rather than black.  The red, tawny, or sometimes greyish skin-tone 
of the Indians placed them in a liminal category in which they were “neither black nor 
white.”176  Although explorers such as Columbus did not consider the natives equals, they 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
174 Columbus was greatly influenced by the travel narratives of Mandeville, as well as the   
     works of Marco Polo and Pierre d’Ailly.   
175 Columbus, unlike Vespucci, never technically considered North America “The New World.”   
     He was convinced (for the remainder of his life) that he had landed in Asia.  I employ the  
     designation “The New World” because it was common in sixteenth-century England, despite  
     the fact that this term would not have been used by Columbus.   
176 Columbus, from Felipe Fernández-Armesto’s translation in Columbus on Himself, 53.   
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were not viewed with the intense loathing that accompanied European perceptions of 
blackness.  Columbus instead believed the natives could be assimilated into the Catholic 
Church, and wrote to the King and Queen of Spain regarding his hopes of “converting all 
these people to Christianity.”177  
In December of 1492, upon his first voyage, Columbus came across Indians who 
were (relatively) so light of skin that he assumed they must be born white.  Describing 
them, he asserts they are “so pale-skinned that, if they wore clothes and protected 
themselves from the sun and air, they would be as white as people are in Spain, because 
this country is cold enough.”178  Columbus is here dissociating both the Indians and the 
environment from inherent monstrosity.  As previously discussed, cooler climates were 
considered more benevolent than those in which the sun’s dominating influence was 
capable of rendering people “black… savage… and shrunken in form.”179  While 
Columbus did acknowledge the sun’s tendency to tint the natives’ skin red, he attributed 
their color primarily to oils and paint.  “It is true that they all paint themselves, some 
black and some other colours, and most red.  I have learned that they do so because of the 
sun, so that it should do them less harm.”180  This assertion subtly implies that the natives 
are masters over their environment as opposed to brute, senseless beasts operating 
artlessly within it.  
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178 Ibid., 83. 
179 Friedman, The Monstrous Races in Medieval Art and Thought, 54. 
180 Columbus, Columbus on Himself, 87.   
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 Columbus initially praised both the physical constitution of the Indians (also 
called the Amerindians181 by early European explorers) and their kind disposition.  He 
described them as a gentle, timorous, simple, giving people who were gracious and 
accommodating to the Spanish sailors who landed upon their shores.  In addition to their 
color, he documented their nudity, body paint, youth, and handsome physiques with 
particular interest. 
  They all go as naked as their mothers bore them, and the women too…  
And all the men whom I saw were young, for I saw none who was more than 
thirty years old, very well formed, with very handsome bodies and very good 
faces, hair that is thick… Some of them paint themselves black – and their 
natural colour is that of the Canarias, neither black nor white – and some 
paint themselves white and some red and others with whatever pigment they 
find.  And some paint their faces, and some the whole body, and some just 
their eyes, and some just the nose… and none of them is black, but of the 
colour of the Canary Islanders.182  
 
 Although Renaissance Europe often associated nudity with incivility and 
depictions of the monstrous, Columbus admires the natives’ well-developed forms and 
strong constitutions.  More significantly, he reiterates that they are “neither black nor 
white,” then yet again affirms that “none of them is black.”  Even as Columbus 
disassociates the natives from the cursed races of Cain, he simultaneously distinguishes 
them from whites. As Mandeville categorizes the parrot, so Columbus qualifies the 
Indians as Other, but not cursed Other, as were the African Races.  Arthur Ferguson notes 
that “Africans were fundamentally unassimilable” in the worldview of Christian 
Europeans.  Conversely, Columbus viewed the Indians as potential Christians, stating, 
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181 Dickason, The Myth of the Savage, Chapter I, “Some First Reactions,” 3-26.    
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belonged to no religion.  If it please our Lord, at the time of my departure, I shall take six 
of them to your Highnesses so that they can learn to talk.”183  His optimism that the 
Indians may “learn to talk” further disassociates them from the monstrous races, which 
were often portrayed as incapable of speech.184   
 Despite Columbus’s intentions to convert the natives to Christianity, thereby 
assimilating them into Self, his sentiments in the same letter yet identify them as Other.  
He observation that “They must make good servants, of ready grasp, for I see that they 
very smartly repeat whatever is said to them”185 implies an aptitude for mimicry as 
opposed to true lingual comprehension.186  His use of the term servants further suggests 
inferiority to Spanish Christians, as does his assumption that he may abduct them if “it 
please our Lord.”  Columbus appears to place the Indians in a liminal category in which 
they are “neither black nor white,” not quite monstrous Other, and far from Christian 
Self, but may “easily” be assimilated into the latter.187   
 The reports of Columbus upon subsequent voyages were not nearly as 
complimentary towards the natives.  After learning of the flesh-eating Caribs, he refers to 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
183 Columbus, Columbus on Himself, 53.   
184 Monstrosity, the loss of speech, and the fall of Babel were all affiliated biblically.   
     The Donestre (who were depicted as polyglots) along with several other monsters, were 
     exceptions to the belief that monsters lacked speech.  They were, in fact, feared for their  
     ability to communicate in many tongues.   
185 Columbus, Columbus on Himself, 53. 
186 Albert of Hales believed that pygmies could mimic human speech without truly grasping  
     language.  Thus, according to him, their marginal ability to speak did not elevate them  
     above the monstrous.  See Hales Summa Theologica, from Hermann Standler, ed., Albertus  
     Magnus De Animalibus Libri XXVI, in Beitrage zur Geschichte der Philosophie de Mittelalters  
     15 (Munster, 1916), 1.1.3.46, p. 18. 
187 Columbus’s initial hopes to assimilate the natives are somewhat akin to the endeavors of the  
     sixteenth-century British, which will be discussed later within this chapter.  Columbus  
     may have made connections between the natives and the Lost Tribes of Israel, however,       
     unlike the British, he did not affiliate the Indians with the ancient Britons or Celts.   
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the cannibal Chief Caonabó as “the most indomitable of the chiefs of the island,”188 
stating, “there is no house nor refuge of any sort from the chief they call Caonabó (who 
by all accounts is a very bad man and–even more–a very bold one).”189  Still later, 
Columbus appears to impugn the character of all the natives, as opposed to just the 
cannibals.  His term for them has changed from Indians to savages, a label he applies to 
most indigenous peoples of the New World, irrespective of their tribe or whether or not 
they consume human flesh.  Upon his fourth voyage, for example, he writes, “I am 
marooned amid this terrible sorrow; sick; waiting day by day for death; surrounded by a 
million savages, who seeth with cruelty and hostility towards us.”190  His negative 
portrayals of New World savages circulated in British and European writings and art, 
side-by-side with his positive depictions, a fact that contributed to dualistic 
representations of the Indians.  Nonetheless, in his primary encounters with the Indians, 
admiration for the natives overrides hostility and Columbus extols them as a gentle but 
simple race, still in a nascent state of development that would benefit from the Christian 
missions of Catholic Spain.  
 The development of the individual from childhood to maturity became a metaphor 
for the advancement of culture and race from naive, uncivilized, and spiritually deficient 
to knowledgeable, skillful, and Christian.  Arthur Ferguson notes that according to 
sixteenth-century Europeans, “American Indians could be thought to exemplify all 
primitive peoples, even the Greeks in their early days, and to document the idea that 
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primitive peoples represented the childhood of the human race.”191  This notion, along 
with contradictory reports from Columbus regarding the lifestyle and behavior of the 
natives, generated both respectful and patronizing attitudes towards primitive cultures.  
Ferguson observes that to Francis Bacon and others, “the American Indians exemplified a 
childhood no less real for being historically retarded.”192  Nevertheless, they represented 
a purer state of existence, closer to the original wisdom of the ancients, and less diluted 
by the perennial corruption of subsequent ages.  In De Orbo Novo, Martyr demonstrates 
the type of Golden Age imagery commonly ascribed to the Indians.   
It is proven that amongst them the land belongs to everybody, just as does the 
sun or the water. They know no difference between meum and tuum, that 
source of all evils. It requires so little to satisfy them, that in that vast region 
there is always more land to cultivate than is needed. It is indeed a golden age, 
neither ditches, nor hedges, nor walls to enclose their domains; they live in 
gardens open to all, without laws and without judges; their conduct is naturally 
equitable, and whoever injures his neighbour is considered a criminal and an 
outlaw.193 
 
 Like Columbus and Martyr, Vespucci’s initial descriptions of the Indians framed 
them in a positive light.  He too disassociates the New World natives from the monstrous 
while simultaneously highlighting their alterity.  Vespucci noted the natives’ lack of 
individual possessions as well as their nudity, well-formed bodies, and the color of their 
skin.  
We found the entire land inhabited by people completely naked, men as well 
as women, without at all covering their shame.  They are sturdy and well-
proportioned in body, white in complexion, with long black hair and little or 
no beard… we often landed and conversed with the inhabitants of those 
regions, and were warmly received by them… always in a very friendly and 	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hospitable way...  a gentle, tractable people.  Everyone of both sexes goes 
about naked… They have big, solid well-formed and well-proportioned 
bodies, and their complexions tend toward red, which happens, I suppose, 
because going about naked they are colored by the sun.194 
 
Vespucci, like Columbus, attributes the Indians’ skin-tone to sunburn, paint, or oils 
as opposed to monstrosity or an indication of corruptness of the soul.  In other passages 
he notes that they have no system of government or titles to personal possessions and are 
without greed, desiring only what is necessary for sustenance, as opposed to hording 
wealth, food, and riches.  He marvels at how the natives “prize nothing, neither gold nor 
silver nor other precious stones, nor anything but feathers and bones.”195  Physically, he 
describes them as hardy and well-proportioned with pleasing features, remarkably free 
from deformities, disease, and illness and heroically uncompromising in war, preferring 
death to dishonor. 
Despite the fact that the natives had no iron weapons, Vespucci endows them with a 
rather chivalric appeal.  “Their weapons are bows and arrows–which they carry with 
them–and round shields; they are very valiant and energetic people; they are excellent 
archers.”196  In sharp contrast to this courtly image, he also notes their penchant for eating 
human flesh.   
And we discovered that they were of a race called Cannibals, for almost the 
majority of this race, if not all, live off human flesh: and of this fact, Your 
Magnificence can be certain… And this we verified in the many regions 
where we found such people, for many times we saw the bones and heads of 
some of those they had eaten, nor do they deny it, and their enemies also told 
us of them, living as they do in continual fear of them…197 	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 Vespucci’s first description is reminiscent of the courtly knights of Arthurian 
Romance, a genre that was still very popular at the time in Britain, France, Italy, and 
many European nations.  Conversely, his second image of the cannibals evokes the type 
of monsters that courtly knights would typically encounter and defeat.  Giants often 
attempted to foil errant knights in Old World tales of romance, and soon Vespucci 
provided reports of actual giants inhabiting the New World.  This landscape with giants 
facilitated the retelling of familiar stories with familiar characters in a new, unfamiliar 
setting.  Ancient Other and contemporary Other were here again being conflated.  
 In his letter “To Lorenzo Di Pierfrancesco De’ Medici,” Vespucci describes his 
personal encounter with New World giants.  Upon entering a small village, he and his 
men happen upon “seven females, of such large stature that not one of them was not a 
span and a half taller than I.”198  Astonished by the extraordinary size of the women who 
were “beyond all doubt creatures of far greater stature than common men,” Vespucci and 
his crew devise a plan, “to steal two of them… to make a present of them to the 
Sovereigns.”199  While discussing their plan to kidnap the unusually large women, 
        thirty-six men came and entered the house where we were drinking;  
and they were of such tall stature, that each one of them was taller 
kneeling than I am standing: in sum, they were of the stature of giants,  
                    the size and proportion of their bodies corresponding to their height,  
       for each of the women seemed a Penthesilea, and all the men Antaei…  
      They carried bows and arrows and huge clubs fashioned like swords,  
                        and when they saw our small stature, they started to speak with us in  
                    order to find out who were, and from what region we came; and we,  
doing all we could to keep peace, answered them by signs that we were 
men of peace, going about to see the world.  In the end we thought it  
                  wise to depart from them without asking questions in return and we  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
198 Vespucci, Letters from a New World, 13.  
199 Ibid.   
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                 took the same path by which we came, and they accompanied us as far  
                    as the sea, until we boarded our vessel.200 
 
 In an effort to relay the enormous size of the natives, Vespucci makes classical 
allusions to Penthesilea, an Amazonian queen (and the daughter of Ares), and to Antaeus, 
a giant know for his respective battles with Hercules and the pygmies.  The pygmies and 
their legendary airborne foes, the cranes, were often placed in the New World in maps 
and representations, along with Blemmyae, Cynocephali, and other medieval monsters. 
Placing giants there as well was fitting given both the actual size of the natives Vespucci 
encountered and the European predilection for filling New World maps with images of 
Old World Other. 
 Vespucci was not alone in his tendency to superimpose classical mythology upon 
the landscape of the New World.  Columbus had already conflated female archers of the 
New World with Amazons, and had reported seeing mermaids upon several occasions.  
Columbus and Vespucci, like Martyr, were defining the unknown by way of the known.  
Other Europeans did the same, and the commingling of classical mythology and New 
World elements became popular in fifteenth and sixteenth-century art.  Pagan deities and 
the satyrs, nymphs, and dryads that often accompanied them, were traditionally portrayed 
in lush, sylvan, untamed environments; hence, their affiliation with the New World and 
its inhabitants seemed appropriate given the Indians’ polytheism and their connection to 
the natural world.   
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
200 Vespucci, Letters from a New World, 13. 
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 Adrien Collaert’s sixteenth-century engraving (later copied by Theodor de Bry), 
titled Christopher Columbus on a Caravel (Figure 10), illustrates the amalgamation of 
classical mythology and the New World.   
 
 
Figure 10 - Christopher Columbus on a Caravel, by Adriaen Collaert (c. 1560-1618), 
as depicted in Imagining the New World, p. 82. 
  
 In this depiction, Columbus, wearing the ornate armor of a chivalrous knight, 
approaches the New World as he stands majestically at the bow of his ship while holding 
a Catholic banner.  He is surrounded by mermaids and Poseidon (or Triton) upon a 
seahorse chariot as well two half man/half sea creatures, resembling centaurs or satyrs, 
who are heralding his arrival with conch shells.  Numerous other monsters and sea 
serpents, several of which have rather dragon-like faces, surround his ship.  The figure to 
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the left, a naked woman with crescent horns, braided hair, and a bow and arrows, holds 
the ship by two ropes as if to guide it safely into harbor.  Her crescent horns along with 
her bow and arrows suggest that she is the classical huntress Artemis;201 yet, she is also 
reminiscent of the Amazons and Native American women, who were often amalgamated 
in sixteenth and seventeenth-century paintings.  In Collaert’s engraving, elements of both 
Old World Europe (Columbus as a knight) and Classical mythology (the figures 
surrounding him) have arrived upon the shores of the New World.  Landscapes have been 
merged.  Spenser and Dee merge landscapes in a similar vein, as will later be discussed.  
The following portraits and woodcuts (Figures 11–13) offer additional examples of how 
the Native Americans, as contemporary Other, were conflated with European images of 
ancient Other.   
 The first portrait, Figure 11, is of a medieval Blemmyae from the eleventh-
century Marvels of the East.  The second image, Figure 12, is a pre-Columbian 
representation (c. 1420).  The monsters within it maintain many of the features and 
characteristics of the medieval Blemmyae, who were typically depicted naked, carrying 
clubs; however, the three Blemmyae in the second portrait have only one Cyclops-like 
eye, while the medieval Blemmyae in the first portrait has two.  The third representation, 
Figure 13, displays two New World Blemmyae.   
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
201 Also known as the moon goddess Cynthia or Diana.  
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Figure 11 - A Blemmyae as depicted in Wonders of the East,  
Cotton Tiberius B V f.82r, (c. 1025-1050).  
Held and digitized by the British Library.  From the British Library’s digital collections. 
 
 
 
 
Figure 12 - “Alexander encounters the Blemmyae.”   
Detail of a miniature from BL Royal MS 20 B xx, f. 80r.  (c. 1420) 
Held and digitized by the British Library.  From the British Library’s digital collections. 
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Figure 13 - “Anecephales, also known as blemmyae… are shown in a New World setting  
by German geographer, Levinus Hulsius,”  
(c. 1500’s) as pictured and captioned in The Myth of the Savage, p. 20.  
  
 In the first depiction (Figure 11), a naked medieval Blemmyae stands within the 
borders of a text.  While he carries no weapon, his hands and feet, which extend beyond 
the confines of his frame, are somewhat unsettling.  Even as he is confined within the 
text, he threatens to transgress the boundaries ascribed to him––a common characteristic 
of monsters.  In the second (fifteenth-century) depiction (Figure 12), Alexander the Great 
and his soldiers happen upon three naked Blemmyae who are carrying clubs in the 
wilderness.  Despite the fact that the Blemmyae are naked, long body hair covers their 
genitals.  Although the figures appear monstrous, the outstretched hand of the Blemmyae 
nearest the men seems to depict a peaceful greeting.  Even as they have barbaric weapons 
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in hand, the monsters do not appear to wield them at the men in a threatening manner.   
 Within the third (post-Columbian) depiction (Figure 13), ancient Other (two 
monstrous Blemmyae) have been placed in the landscape of the New World and fused 
with images of contemporary Other (the Native Americans); yet, they have not been fully 
integrated into Self.  Unlike medieval depictions of the Blemmyae, in which they are 
often completely naked and carry clubs, the two Blemmyae of the New World, while 
mostly naked, are covered with small loincloths.  Many pictures of the natives display 
them in similar coverings.  Moreover, the New World Blemmyae carry bows and arrows, 
the weapons of the Indians.  While medieval Blemmyae were sometimes depicted with 
crossbows or even bows and arrows, the bows and arrows Figure 13 more closely 
resemble those of the Native Americans.  Behind the Blemmyae on the right is what 
appears to be an armadillo, indicating the continent they are in (as armadillos were not 
native to Europe), and between them stands what appears to be a bear.  It is unclear 
whether or not the two Blemmyae are hunting within this scene; however, their posture 
and use of crafted weapons indicate their social and cultural development.  Rather than 
simply knocking prey over the head with a club (the rudimentary weapon of giants, Wild 
Men, and many medieval Blemmyae) the two Ancelphali in this scene are equipped with 
weapons that elevate them from the level of beasts and simultaneously conflate them with 
the Native Americans.   
 The hut, partially in view on the bottom left of Figure 13, serves a similar 
function.  It mimics the huts of the New World Indians and implies that these Blemmyae 
craft actual homes, as opposed to sleeping in caves, trees, or upon the forest floor.  Native 
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huts were documented by Vespucci, who marveled at their construction.  Speaking of the 
Indians and their homes, he writes:  
They live together and the houses are made like very big huts, and, for 
people who have no iron or any other metal, these huts or rather houses 
can well be called miraculous, for I have seen houses longer than 220 
paces and thirty paces wide, most skillfully built; and in one of these 
houses five or six hundred souls may dwell.  They sleep in nets of woven 
cotton, suspended in the air…202 
 
 While the Blemmyae in the New World representation are still “monsters,” their 
use of bows and arrows, clothes, and constructed homes demonstrates a level of civility 
surpassing that of most medieval Blemmyae.  Nonetheless, their minimal dress, 
rudimentary weapons made of wood and stone, and humble home remain inferior to 
courtly depictions of European apparel, architecture, and weapons made of iron.  
Essentially, the two New World Blemmyae remain monstrous in appearance, yet they 
have assimilated aspects of humanity that most medieval monsters did not.   
The conflation of Scythians and Native Americans provides another instance of 
ancient Other being assimilated into contemporary Other, but not into contemporary Self.   
Tales regarding the Scythians emerged in antiquity and were transformed throughout the 
centuries.  The concept of the noble savage had, at times, been ascribed to them, prior to 
the discovery of the New World Indians.  At various points in time the Scythians were 
associated with the Tar Tars, the Jews, the Ten Lost Tribes of Israel, the Scots, Gog and 
Magog and, eventually, the Native Americans.  Depending upon context and tradition, 
they were represented in either positive or negative terms.  Similar to the Cynocephali, 
the Scythians were alternately depicted as rather peaceful herdsmen, ferocious blood-	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
202 Vespucci, Letters from a New World, 31-32. 
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drinking cannibals, skilled, noble warriors, or the recruits of the Antichrist, who would 
amass terrifying armies of darkness (much like Gog and Magog) to wreak havoc on 
sinners at the “End of Days.”  The dual characteristics imposed upon the Scythians mirror 
those ascribed to the Native Americans in the writings of Columbus and others.  Either 
group was alternately portrayed as wise and noble or vile and depraved.  
Aside from the Scythians, the Wild Man–a quasi-human beast, often covered in 
body and hair and living in sylvan isolation–was the monster most frequently conflated 
with Native Americans.203  Pre-Columbian folklore regarding Wild Men existed in many 
European nations from the thirteenth century on, and they were known by various names 
in different regions.  Olivia Patricia Dickason asserts that “he was known by such names 
as Wildemann in Flanders and Germany; Wild Man, wodewose, or woodhouse in 
England, Ireland, and Scotland; and l’homme sauvage in France.  He was also known as 
Pilosus, Orcus, Schrat, and Ogre; or perhaps as homo sylvestris or homine agreste.”204  
Dickason also notes that “All of these terms were more or less synonymous with savage, 
satyr, or faun.”205  This is significant given the European proclivity to mesh images of 
classical mythology with the New World.  I would add that satyrs, savages, cannibals, 
and Wild Men were also conflated with Gog and Magog and the Jews (a notion that will 
be further discussed in Chapter III).  
Typically envisioned as large, unclothed, shaggy beasts with brute strength, Wild 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
203 Olive Patricia Dickason devotes an insightful section of her work, The Myth of the Savage, to  
    representations of Wild Men in the New World.  In addition to Scythians, Panotii, and Wild  
    Men, the New World natives were also, at times, conflated with Amazons and Cynocephali.   
204 Dickason, The Myth of the Savage, 70. 
205 Ibid. 
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Men were often thought to lack true language (a common marker of monstrosity), to eat 
raw meat (sometimes human flesh), and to wield barbaric clubs.  The club was the typical 
weapon of many quasi-human monsters such as giants, pygmies, Blemmyae, cyclopes, 
dwarfs, and more.  It implied an inclination towards brute force without the tools, 
resources, or intellect of more advanced cultures.   
Although Wild Men were not truly assimilated into European Self, early-modern 
depictions of them began to enmesh images of Self and Other.  Consider the following 
representations of Wild Men.  The first (Figure 14) illustrates a knight spearing a 
medieval Wild Man (c. 1300-1340).  The second two images (in Figure 15) date from the 
late 1400’s and depict a Wild Man and Wild Woman.   
 
 
 
Figure 14 - A knight spearing a Wild Man.  Detail from Royal MS 10 E IV (c. 1300-1340).   
Held and digitized by the British Library.  From the British Library’s digital collections. 
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In Figure 14, a courtly knight spears a hairy, bestial Wild Man who is wielding a 
club in his right hand.  This club is intersected by a vine from above, which may indicate 
the Wild Man’s closeness to nature.  While the knight remains within the border of the 
text, the Wild Man’s right foot transgresses this border, as did the medieval Blemmyae’s 
appendages in Figure 11.  This detail most likely demonstrates his monstrous tendency to 
traverse confines or boundaries, even when those boundaries are simply the border of an 
illumination.  Even as the Wild Man and his barbaric weapon represent danger, the 
valiant knight vanquishes him with his courtly weapon and heraldic shield.   
The depiction of the medieval Wild Man in Figure 14 differs from those in Figure 
15, created by Martin Schongauer in the late 1400’s.  In Schongauer’s two portraits, a 
barbaric, hairy Wild Man and a Wild Woman have been combined with images of 
classical beauty, motherhood, and European chivalry.  They seem, in fact, to merge the 
above images of the medieval Wild Man and the courtly knight.  Elements of the knight’s 
chivalric appeal have been incorporated into their wild, hairy forms.   
 
 
Figure 15 - “Wild man and woman with emblazoned shield.  Martin Schongauer” 
(c. late 1400’s), as portrayed and captioned in The Myth of the Savage, p. 82. 
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The bearded Wild Man in Figure 15 wears no clothes, yet he is completely 
covered by his own thick body hair.  On his head appears some manner of laurel or 
wreath, recalling classical imagery and his connection to the natural world.206  It is 
difficult to distinguish whether the laurel is a separate object or an extension of his bushy 
hair.  It appears as if wild plants may be growing from his head, signifying his unity with 
the environment, similar to images of the Celtic Green Man.   The Wild Man in this 
depiction carries a club, the barbaric weapon of old, yet his club differs from others.  Its 
slender appearance is reminiscent of a walking stick or staff, as opposed to a heavy, brute 
instrument of force.  Representations of a walking stick, staff, or shepherd’s crook often 
imply pastoral scenes of serenity, solitude, and wisdom as opposed the club’s 
connotations of barbarism, savagery, and violence.   
The most striking element of this representation is the Wild Man’s heraldic shield, 
which conveys a coat of arms with a domesticated dog (complete with collar) as its 
insignia.  Even while portraying the subject with aspects of monstrosity, such as his 
nudity and full body hair, Schongauer has endowed this Wild Man with what appears to 
be the courtly sophistication, dignity, and nobility of a European knight.  The image of a 
domesticated dog upon his shield is especially interesting.  It implies that the Wild Man, 
while part animal himself, may domesticate other animals.  His ability to tame other 
creatures demonstrates his mastery over beasts, even as he is a beast.  
Schongauer presents the same fusion of monstrosity and courtly appeal in the 
Wild Woman of Figure 15, who sits upon a rock nursing her unclothed child.  Although 
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her body is fully covered in fur-like hair, her hairless neck and face evoke classical 
representations of feminine beauty.  Her long, flowing, curly locks and delicate laurel 
present a contrast to the Wild Man to her left, whose hair, laurel and beard appear to be 
one mangled mass, presenting a disheveled, somewhat feral appearance.  Like the Wild 
Man, however, she too holds a heraldic shield with an animal insignia.  As opposed to the 
greyhound, which represents courage, vigilance, and loyalty, her shield displays the head 
of a lion,207 representing bravery, strength, and valor.  Interestingly, although her hair and 
laurel are far less disheveled than those of the Wild Man, and although she is nursing a 
child, the animal upon her shield, the lion, is much more dangerous and wild than her 
counterpart’s domesticated dog.  Despite slight differences between the Wild Woman and 
Wild Man, they are each an amalgamation of bestial monster, classical beauty, and 
chivalric nobility.  The Christian knight and the monstrous beast appear to have merged 
into one.   
The tendency to enmesh contemporary Other and ancient Self can be glimpsed in 
European heraldry, such as Schongauer’s; but, contrary to appearance, it did not equate 
with true assimilation.  As Dickason notes that the Wild Man’s “position, in heraldic 
terms, indicates subjection.”208  Just as Gog and Magog were never actually assimilated, 
but became defeated icons of the British History, pre and post-Columbian art throughout 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
207 Or possibly a leopard.  
208 Dickason, The Myth of the Savage, 76.  “More than two hundred European families have the  
     subjected Wild Man in their crests, and he is on the coat of arms of Charles V on a building in  
     Tlaxcala… he [the Wild Man] also occasionally appeared on the title pages of books” (Ibid.).   
     Dickason asserts that origins of the Wild Man can be traced back to classical antiquity, and  
     even to Babylon.  She also notes that there was “Wild Woman, but she never attained the  
     importance of the Wild Man… This may have been partially because… [she] was far more  
     closely connected with the old religions, which the church was still engaged in stamping out”  
     (Ibid., 76-77).   
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Europe cast the Wild Man in a similar role.209  His place upon heraldic crests and in royal 
pageantry glorified the metaphoric conquerors of monsters, not the monsters themselves.  
Even as Schongauer’s Wild Man appears to have domesticated a dog, in actuality, the 
once feral Wild Man has himself become nothing more than an exotic, housebroken pet.  
Chivalric Self and bestial Other have visually merged, yet their identities remain distinct.  
Here again the British present an exception to this European trend.  While the 
English undeniably celebrated the defeat of the heathen and the monstrous, they also 
transmuted certain monsters into images of Self.  This assimilation had transpired with 
select giants, such as John Twyne’s Albion and the pagan deity Bran, and was now 
occurring with depictions of the Native Americans.  The British began imposing more 
than a courtly physique and heraldic weapons upon images of the Indians; they began 
comparing the lifestyle, ceremonies, tools, language, and practices of the New World 
Indians not simply to ancient Europeans but, specifically, to pre-Roman Britons–the 
Celtic natives of Britain.   
British antiquary John Speed (c. 1552-1629) was one of the first scholars to imply 
a connection between the New World Indians and the ancient Britons.  Speed posited that 
the Britons themselves had once been “noble savages,”210 hunting, gathering, and fishing 
with rather rudimentary tools and living close to the land.  His contemporary, John 
Twyne, also drew connections between the appearance of the ancient Britons and the 
Native Americans.  Twyne theorized that the early population of Britain did not wear 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
209 “In the pageant celebrating the entry of Charles V into Bruges, Wild Men were shown as the  
     city’s earliest inhabitants” (Dickason, The Myth of the Savage, 75).   
210 Kendrick, British Antiquity, 121. 
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armor or regal, ornate garments, as Brutus and his Trojan descendants were often 
depicted in the British History, but were in fact partially naked, painted, and rather wild 
in appearance.  He was the first British scholar to maintain that “the prehistorical peoples 
of Britain lived not like the well-dressed Trojans ordinarily pictured, but like the denizens 
of a stone age society, naked and painted.”211  His observation regarding the appearance 
of the ancient Britons, notably the fact that they were “naked and painted,” paved the way 
for comparisons with the New World Indians, who were similarly described in sixteenth-
century travel writings, such as those of Columbus and Vespucci.  
 Twyne further devised what Ferguson refers to as “his ingenious isthmus 
hypothesis.”212  Through reasoned conjecture and his paleographic knowledge that 
separate landmasses, such as Italy and the island of Sicily, had once been conjoined, 
Twyne hypothesized that early migration from the continent had taken place, not by sea, 
but by way of an isthmus that once joined Britain and Europe.  Over time, this isthmus 
had altered due to natural geological changes and would have disappeared, according to 
Twyne, long before the Trojan’s supposed arrival.  It would, however, have been intact 
for the migration of earlier peoples whose appearance, homes, and weapons would have 
been rudimentary, much like those of the Native Americans.   
The isthmus hypothesis comprised part of Twyne’s larger Phoenician hypothesis, 
in which he declared that the Phoenicians were, most likely, the second race to inhabit 
Britain, after Albion and his dynasty.  Twyne speculated that, travelling from the 
Mediterranean in search of tin, the Phoenicians came across the aforementioned isthmus 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
211 Ferguson, Utter Antiquity, 94.   
212 Ferguson, “John Twyne,” 30.  
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to Britain.  Although Twyne maintained that the Phoenicians were advanced astrologers 
and mathematicians, he also believed that they maintained lazy, luxurious habits that 
contributed to their short, swarthy stature.213  Twyne’s speculations regarding the 
primitive nature of the early Britons were important, as they were the first of numerous 
theories comparing the ancient Britons to the Native Americans of the New World. 
 Essentially, the theories of Speed and Twyne began to subtly negate current 
difference between Elizabethans and New World Indians via projected commonalities in 
their pasts.  The Galfridian tradition portrayed the Britons as a strong and noble, if 
primitive, polytheistic race who had laid the foundation for the glory of Elizabethan 
England.  Based upon this representation, Elizabethan advocates for the expansion of the 
British Empire could now make pointed assumptions about the New World Indians. 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
213 Curiously, the belief that “the Phoenicians were a swarthy people and, as a result of their 
luxurious habits, small of stature” (Ferguson, “John Twyne,” 37), aligns with theories posed 
by the late Celtic scholar, John Rhys, regarding the mysterious “mound people” who lived in 
the sidhes of ancient Britain and Ireland.  Rhys hypothesized that the dwarfs and fairies of 
medieval lore actually stemmed from cultural memories of a pre-existing race of humans.  
According to Rhys, these small, mysterious people were the remnants of a race that lived in 
Great Britain and Ireland prior to the Celts and before the Anglo-Norman invasion.  Though 
Rhys did not attribute supernatural powers to the alleged race, he did believe that their 
presence, size, and surreptitious way of life contributed to the legends of fairies and 
supernatural dwarfs.  In Celtic Folklore Welsh and Manx vol. II, Rhys maintains that these 
small swarthy people were either conquered or eventually died out, but remained in the 
collective consciousness of the early Celts, who may have encountered them.  Rhys theory has 
since been ridiculed by several contemporary scholars, but remains a provocative notion 
nonetheless. The small folk (as depicted in medieval literature) were frequently described as 
short, hairy and swarthy, often with beards.  Abundant dwarf and fairy lore remained in the 
cultural consciousness of Britain, and descriptions of dwarfs, pygmies, and fairies were often 
conflated.  Dwarfs and giants were also conflated or affiliated in many legends.  The Welsh 
word cor, for instance, signifies various meanings.  It may mean pygmy or crane, yet in Grail 
lore it is interpreted by Loomis as a corruption of corpus, meaning body, alluding to the body 
of Christ (over which Joseph was guardian).  Contemporary scholars have challenged this 
interpretation by Loomis.  Nevertheless, the word cor is sometimes used to signify both giants 
and dwarfs.  Cor Gawr, for instance, is another name for Stonehenge–its literal translation 
being “the dance (or circle) of the giants.”  
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Those seeking similitude between Britain and the New World could discern in the Native 
Americans the same courage, nobility, heroism in war, closeness to the earth, knowledge 
of herbs, plants, healing, wisdom and strength that had been attributed to the ancient 
Britons.   
 Elizabethans imposed further commonalities by imbuing territories in the New 
World with aspects of English society and culture.  British laws, homes, customs, diet, 
and dress were slowly diffused throughout the colonies, and churches were built in an 
effort to convert the heathens.  Meanwhile, the conflation of the Native Americans and 
the ancient Britons was appearing in portraits, woodcuts, court masques, and pageantry in 
England.  Even contemporary British fashion was influenced by the connection.  Women 
of the English gentry began donning “Indian headdresses”214 and Anglicized depictions 
of Indians (including Pocahontas) clothed in high English fashion were seen at court.215  
Like depictions of the ancient Britons, the contemporary English began reflecting certain 
aspects of the New World savages, at least on a very minor scale.   
 The penchant to exhibit Native American feathers and dress, and the thrill of 
dramatizing perceptions of the Indians on stage, were more for novelty’s sake than 
sincere attempts on the part of the English to become actual savages.  Conversely, efforts 
by the colonists to convert the natives to Christianity, and to transform them into proper 
English men and women, were carried out in all sincerity.  Likewise, commonalties 
discerned between the ancient Britons and the Native Americans were not suggested in 
jest, but were meant to demonstrate the striking similarities that the English once shared 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
214 Orgel, “Shakespeare and the Cannibals,” 47. 
215 Ibid. 
	  	  
104	  
with the noble savages of the New World.  I argue that the process of Anglicizing the 
New World, while simultaneously adapting Native American fashions in Britain, 
symbolically connected two very distant worlds.  Landscapes began to merge as 
geographical, cultural, and historical Other was slowly being assimilated into Self.  This 
assimilation is especially apparent in Theodor de Bry’s Truue Picture of One Picte 
(Figure 16).  Regarding this image, Stephen Orgel relates that 
  When Thomas Harriot published his account of his voyage to Virginia,  
he included as an appendix a set of engravings of the ancient Britons by 
Theodor de Bry, ‘for to show,’ he explains, ‘how that the inhabitants of the 
Great Britain have been in times past as savage as those of Virginia.’  The 
Truue Picture of One Picte… bears a striking similarity to Galles America.  
There is no suggestion in Harriot’s accompanying text that the early Britons 
were cannibals, but the analogy between the cultures is clear from the 
iconography.216    
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Figure 16 - “Theodor de Bry after John White, The Truue Picture of One Picte, 
from Thomas Harriot, A Briefe and True Report of the New Found Land of Virginia  
(Frankfurt, c. 1590),” as pictured and captioned in  
Cannibals, Witches, and Divorce: Estranging the Renaissance, p. 45. 
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 In addition to Picts and Native Americans, composite elements of the Plinian 
races may be discerned in this representation.  The image is a palimpsest of Old and New 
World elements.  The eyes and mouth of the Blemmyae, for instance, located upon the 
chest and gut as opposed to the head, are apparent here.  Multiple ferocious mouths adorn 
this Picte’s knees, stomach, chest, shoulders, and wrists, representing, among other 
things, consumption, self-consumption, monstrosity, ferocity, and ingestion without the 
filter of the intellect.  While the creature on the subject’s chest maintains a somewhat 
bird-like appearance, the Picte’s calves display scales, a snake encompasses his arm, and 
there are multiple mouths upon his body that look as if they belong to various 
quadrupeds.  His composite form is typical of the hybrid monsters that appeared in 
medieval maps, manuscripts, and illuminations.  
 Although the Picte is entirely naked (a trait of monsters, natives, and Wild Men), 
his hairless body and courtly weapons indicate a higher degree of sophistication.  He is 
not covered with fur or body hair, nor does he wield a club.  As opposed to the barbaric 
weapons of giants, monsters, and savages, the Picte holds a shield, a spear, and a sword 
made of iron.  He carries a severed human head in his right hand, while another human 
head lies lifeless near his feet.  Whether or not de Bry’s Picte is a cannibal, cannibalism 
itself was a concept that permeated the medieval period and the early modern world.  Just 
as the The Truue Picture of One Picte demonstrates, cannibalism could be discerned in 
representations of the ancient Britons, as well as the savages of the New World.  This 
image is particularly important as it demonstrates the full assimilation of both monstrous 
Other and contemporary Other into a vision of ancient British Self.   
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Images of giants, satyrs, Anthropophagi, classical deities, dryads, and nymphs in 
the Americas provided Spenser with the perfect opportunity to place King Arthur 
himself, along with a menagerie of classical and medieval monsters, in the New World.  
Spenser’s New World landscape, Faery lond, and the characters within it, collide with the 
inhabitants of ancient Britain, thereby imprinting elements of Britain’s legendary history 
upon the setting of the New World.  I contend that by conflating the landscapes and 
peoples of ancient Britain and the New World, Spenser expresses Queen Elizabeth’s 
sovereign right over both locations.  In order to conjoin disparate elements and create a 
new, unified whole, he ameliorates contemporary difference via ancient commonality.  
The Native Americans, through their alleged similarities to the ancient Britons, become 
key figures in this process of assimilation.  King Arthur, who had long been established 
as a unifying figure, and Queen Elizabeth, his alleged heir, are essential figures as well.  
They each form a textual bridge in Spenser’s Faery lond between the Old World and the 
New.  I turn here to the manner in which Spenser merges the landscapes and inhabitants 
of ancient Briton and the New World in The Faerie Queene. 
In order to establish Old and New World connections, Spenser, like his 
contemporaries, first draws parallels between ancient Other (medieval monsters) and 
contemporary Other (the inhabitants of the New World).  Within Sir Guyon’s history, 
Antiquitee of Faery lond, Spenser associates the Elfin race of Faery lond with both the 
Plinian races of India, and the heathens of the New World.  In Book II, canto x, he speaks 
of the first Elfin king, whom “all India obayd, / And all that now America men call.”217 
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According to Spenser, the original Elfin King of Faery lond ruled over both India, home 
of the monstrous races, and America, home of the New World natives.  He is overtly 
associating Faery lond with the New World.  Furthermore, because the landscapes of 
ancient Britain (represented by Prince Arthur), and Faery lond (represented by Gloriana) 
already coexist within the world of The Faerie Queene, Faery lond becomes the bridge 
by which ancient Britain and the New World intersect.  This intersection allows 
characters such as Prince Arthur to traverse the boundaries of space and time, thereby 
interacting with Old World monsters, heroes, fairies, and wizards, and New World 
cannibals, noble savages, and Wild Men.   
The dualistic representations of the natives in the reports of Columbus and 
Vespucci are reflected in the savages of Book VI in The Faerie Queene.  Here we are 
introduced to the “saluage man,”218 whose inherent honor and nobility, in conjunction 
with his humble lineage, defies the notion that one must be of lofty descent, courtly 
status, or European ancestry in order to be noble.  The Savage Man, in fact, displays more 
courtesy and honor than various characters who are of genteel birth.  We first encounter 
him in Book VI, canto iv.  While wandering in the woods he hears the shrieks of a lady 
and rushes to her aid.  Upon finding Serena, he saves both her and her brave but weary 
knight from the hands of Turpine, a villainous recreant.  The Savage Man “… neuer till 
this houre / Did taste of pittie, neither gentlesse knew,”219 yet his heart is at once softened 
by the plight of Serena and Calipane.  Although unarmed, he courageously rushes to 
assist them.   	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  Yet armes or weapon had he none to fight, 
  Ne knew the vse of warlike instruments, 
  Saue such as sudden rage him lent to smite, 
  But naked without needful vestiments, 
  To clad his corpse with meete habiliments, 
  He cared not for dint of sword nor speere, 
  No more then for the strokes of strawes or bents: 
  For from his mothers wombe, which him did beare 
  He was invulnerable made by Magicke leare.220 
 
 Spenser’s illustration of the Savage Man is remarkably similar to descriptions of 
the Native Americans in the early travelogues of Columbus, Vespucci, and others whose 
reports influenced the imagination of writers, scholars, and artists in Britain.  With no 
courtly weapons, armor, or steed to assist him, he rushes into battle mostly naked and 
unarmed, but terrifies his foe nonetheless.  He then proves gentle, meek, and 
accommodating to Calepine and Serena, who were initially frightened by his wild 
appearance.  Although there is a language barrier, he demonstrates his honorable 
intentions through signals and gestures and by retrieving healing herbs from the forest in 
an effort to restore their waning health.  Reminiscent of the Celtic Druids, who 
maintained an intimate knowledge of medicinal plants and herbs, the Savage Man 
charges into the woods, fearing neither beast nor foe, in order to find succor for Serena 
and her knight.   
  A certaine herbe from thence vnto him brought, 
  Whose vertue he by vse well vnderstood: 
  The iuyce whereof into his wound he wrought, 
  And stopt the bleeding straight, ere he it staunched thought.221 
 
 
 In direct opposition to the nobility and gentleness of the Savage Man, Spenser 	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presents us with the bestial brutes of the “saluage nation.”222  They appear in Book VI, 
canto viii.  The behavior, intentions, and actions of those who comprise the Savage 
Nation present the polar depiction of the New World Indians–the depiction common in 
later travel narratives containing gruesome accounts of their hostility, barbarism, and 
predilection for the grotesque consumption of human flesh.   
   Thereto they vsde one most accursed order, 
   To eate the flesh of men, whom they mote fynde, 
   And straungers to deuoure, which on their border 
   Were brought by errour, or by wreckful wynde. 
   A monstrous cruelty gainst course of kynde.223 
 
 Happening upon Serena while she is alone in the forest, those of the Savage 
Nation surround her while sleeping, and contemplate her cruel fate. 
   Then gan they to deuize what course to take: 
   Whether to slay her there vpon the place, 
   Or suffer her out of her sleepe to wake, 
   And then her eate attonce; or many meales to make.224 
 
 Deciding not to wake her, so that when rising she may “battill better,”225 they 
soon capture her, strip her naked, build a large altar upon which to sacrifice her, and 
intend to eat her.  The threat of both rape and cannibalism is imminent.  Their priest stops 
them from profaning their sacrifice physically, so her “guiltlesse bloud”226 will be 
preserved as a gift “Vnto their God,”227 yet they intend to consume the spoils of her flesh.  
Leering at her naked body they greedily ponder which parts they wish to devour first. 
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   But of her dainty flesh they did deuize 
   To make a common feast, & feed with gurmandize… 
    
   … Some praise her paps, some praise her lips and nose; 
   Some whet their kniues, and strip their elboes bare…228 
The beastly machinations of the Savage Nation are narrowly foiled by Calipane, who 
(now restored to health) rescues Serena after hearing her cries in the woods.   
 In addition to presenting dualistic interpretations of Native Americans, Spenser 
inverts depictions of Wild Men and knights.  After defeating Turpine, the Savage Man 
takes up “that Recreants shield and speare,”229 then, with these new weapons in hand, 
returns to the woods in search of healing herbs.  Later, when Calepine is off once again, 
Serena mounts his steed and boldly rides off in search of him.  Not wanting her to go 
alone and unprotected, the Savage Man dons Calepine’s armor and accompanies Serena, 
presenting an anachronistic vision of a “saluage man matcht with a Ladie fayre.”230  
Meanwhile, Calepine has undergone a reverse transformation with the Savage Man.  
While the Savage Man wears his armor and accompanies his lady and his horse, Calepine 
survives alone in the forest, “Vnder the greenewoods... Withouten armes or steede to ride 
vpon.”231  Despite such inversions, characters of true nobility, such as Calipine, Arthur, 
and the Savage Man, remain honorable, while those with corrupt hearts, such as the 
pernicious knight Turpine and the cannibals of the Savage Nation, are consistently 
malicious.  These portrayals reflect the ideology that true nobility is contingent upon 
pureness of heart as opposed to titles or social position.  They further mirror fifteenth and 	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sixteenth-century artistic representations, such as Martin Schongauer’s Wild Man and 
Wild Woman (pictured earlier), in which the features and aspects of chivalrous knights 
and untamed Wild Men intersect.   
 In addition to inverting Wild Men and knights, Spenser, like his contemporaries, 
crosses the landscapes of The Old World and The New World (or Faery lond).  Yet he, 
unlike other European explorers and writers, conflates The New World with images of 
ancient Britain.  Earlier in Book VI we meet Tristram who, much like Chrétien’s 
Perceval, was born of noble blood, but raised in a humble home in the woods.  Although 
he is clearly a denizen of Faery lond when Sir Calidore encounters him, he declares, “I 
am a Briton borne,”232 and explains that he is the rightful son of “good king Meliogras 
which did rayne / In Cornewale...”233  The location of Cornwall is significant not only 
because it is in Britain, but also due to its Celtic history and association with Brutus, 
Arthur, and the ancient Britons.   
 Tristram explains that following the untimely death of his father, his mother, 
“Faire Emiline,”234 feared for the safety of her young son, and was counseled of “a wise 
man red,”235 to send him out of his birth nation and “Into the land of Faerie, where no 
wight / Should weet of me, nor worke me any wrong.”236  The multivalent phrase “a wise 
man red” is deeply provocative in relation to the affiliation of Native Americans and 
ancient Britons.  Although it likely indicates a learned, knowledgeable philosopher or 
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scholar, it may also allude to a Native American, often described in early-modern 
writings by the color red.  If so, Spenser has discreetly placed a New World savage in 
Old World Britain, and sent a noble Briton to be raised in the New World.  Even if 
Spenser is not referring to an actual Native American with the label “a wise red man,” he 
has synchronized the landscapes of ancient Britain and Faery lond (the New World) by 
asserting that there were, and are, red men in each.   The “wise red man” could, after all, 
be an ancient Briton, who was alleged to have much in common, both physically and 
spiritually, with the Native Americans.  Just as Columbus and Vespucci observed that the 
natives painted themselves (sometimes red), John Twyne theorized that the ancient 
Britons were partially naked and covered in body paint.   
 Similarities between ancient Britain and the New World are carried a step further 
when the Savage Man and Serena eventually encounter Arthur himself.  Spenser has 
invented a landscape in which Arthur, Gloriana (the Queen’s analogue), fair ladies, 
classical deities, monsters, witches, fairies, and knights occupy a space along with both 
noble and hostile savages.  He, like Dee, has created a New World dimension remarkably 
similar to Britain’s mythical past, by endowing the Americas with an Arthurian history.  
It is a space in which ancient Britons, such as Tristram, and their history can be 
discovered.  Arthur reads his own lineal history, that of the ancient Britons, in Eumnestes 
reading room, and is later united with a tangible manifestation of his past.  In Book VI, 
courtly Prince Arthur meets the primitive Savage Man, whose attributes (simplicity, 
fierceness in battle, closeness to nature, and inherent nobility) are reflections of the 
ancient Britons.   
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 The Savage Man and Arthur not only behave chivalrously towards one another, 
but they also join forces upon a quest to avenge Serena and Timias, Arthur’s squire.  
Leaving the wounded pair in the safety of a hermitage in the woods, Arthur takes his 
leave in search of adventure, “And with him eke the saluage, that whyleare / Seeing his 
royall vsage and array, / Was greatly growne in loue of that braue pere...”237  The title 
Braue pere overtly unites Arthur and the Savage Man in terms of courage and status.  
Their alliance with one another parallels their distant familiarity and kinship.  Although 
they are strikingly different in appearance, they are two separate visions of one ancient 
Self. 
Temporal divides between Britain’s past, present, and future and between the Old 
World and the New are further blurred in subsequent cantos.  The cannibalistic tribe of 
the Savage Nation, for instance, plays bagpipes before they intend to sacrifice and eat 
Serena.  They light a fire upon the altar they have built, “Then gan the bagpypes and the 
hornes to shrill…”238  An Old World, Celtic instrument has been appropriated by a flesh-
eating tribe of New World savages.  Spenser here reflects the Elizabethan trend to 
amalgamate Indians of the New World with both the monsters of antiquity and the 
ancient Britons.239  Geographical spaces are merged as well.  Cornwall and Faery lond, 
for instance, are distinct, separate locations, but unified by those who transition between 
them.  Via Poesie Historical Spenser creates a magical portal between two separate 
worlds.  Past and present, Arthur and his distant, long-lost kin, have united to serve 
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Gloriana (Queen Elizabeth) in Faery lond (The New World).  Essentially, Arthur, the 
ancient Britons, noble New World savages, and Elizabeth are all coexisting.  Self and 
Other have effectively been conjoined.   
While Spenser successfully managed to bridge ancient Britain and the New World 
within his fictional masterpiece, John Dee sought empirical evidence to substantiate his 
theories.  He claimed that Arthur’s presence in North America was historical fact as 
opposed to mere fiction, and hoped that ancient Arthurian relics were yet to be 
discovered in the New World.  Dee’s desire to unite ancient Self and contemporary Other 
was founded upon his belief that the two did, in fact, share a unifying history.  Cryptic 
prophecies regarding the Apocalypse, the Lost Tribes of Israel, and the ancient Britons 
contributed to Dee’s speculative beliefs, which will be examined in the following chapter.  
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Chapter III 
Arcane Prophecies & Lost Tribes 
 
The apocalyptic fervor of the late sixteenth century led Protestant scholars and 
theologians to recognize Queen Elizabeth as a sanctified redeemer who, “like Moses 
delivering the Israelites from the wicked Pharaoh, has rescued her people from the 
servitude to Rome.”240  She was glorified as a divinely appointed leader who could 
protect her kingdom and dispel the forces of the Antichrist.  Nonetheless, the English 
Reformation and the book of Revelation simultaneously caused many to believe that the 
‘End of Days’ was near.  While some envisioned the Apocalypse as the demise of life on 
earth, others viewed it as an impending cleansing of the earth, and the corruption of 
humankind, that would herald a new Golden Age.  Jennifer Abeles observes that “Dee’s 
interpretation was more closely aligned with the latter… and the object of his alchemical 
experiment was the human soul itself, together with the natural world.”241  The Golden 
Age that Dee envisioned positioned England at the helm, and was thus connected with his 
aspirations for the expansion of the British Empire and the possession of the New World.     
The process of dismantling divides between Self and Other, which had on some 
level allowed the English to conceptually assimilate pagan deities, giants, and the Native 
Americans, was now, in light of eschatological prophecies, extending towards the Jews.  
For centuries the medieval Christian Church had categorized Jews as Other; however, St. 	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Augustine’s City of God foretold their conversion prior to the Millennium.  Although 
prophecies regarding the conversion of the Jews became more pervasive in the 
seventeenth century, they generated interest in the sixteenth century as well, specifically 
in relation to the Lost Tribes of Israel.  The hope of locating and converting the Lost 
Tribes is indicative of the ongoing desire to assimilate Other into Self.   
In this chapter I hypothesize that Dee connected the prophecies of the ancient 
Britons with those of the ancient Jews; that he believed the Native Americans were the 
Lost Tribes of Israel, and that his exhortations to the Queen concerning their conversion 
were based primarily upon this belief.  Arthurian and apocalyptic prophecies were 
paramount to Dee, and I postulate that he believed both could be fulfilled through 
Elizabeth.  I further argue that Dee and Columbus shared similar prophetic visions, each 
based upon ancient Hebrew texts, and each envisioning their respective monarch as the 
New World Emperor who would usher in the Millennium.  While Richard Cogley states 
that the “ten tribes had no formal place in sixteenth-century English Protestant 
eschatology,”242 I argue that they were deemed of great importance by two deeply 
influential figures, Columbus and Dee, and thus played a significant, if clandestine, role 
in the millenarian pursuits of both England and Spain. 
The Jews had often been anathematized by the teachings of the medieval Church, 
yet the Hebrew language and history were foundations of early-modern scholarship.  In 
1546 Henry VIII founded a Regius Professorship of Hebrew at Oxford and intellects well 
versed in Latin and Greek were often familiar with Hebrew, as it was considered one of 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
242 Cogley, “‘The Most Vile and Barbarous Nation of all the World,’” 807.  
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the world’s oldest languages.  Practitioners of the occult maintained an abiding interest in 
the Hebrew language and history as well.  Although Christian Cabala, “the whitest of 
white magic,”243 was practiced by Dee in the name of a Christian God, it was based 
largely upon ancient Hebrew mysticism and texts.  With the assistance of a scryer (his 
most infamous partner was Edward Kelley c. 1555–1597), Dee participated in and 
documented what he believed to be conversations with angelic beings.  Deborah 
Harkness provides illuminating commentary on these conversations in John Dee’s 
Conversations with Angels: Cabala, Alchemy and the End of Nature.244  She notes that 
“many of Dee’s remarks about conversion in the angel conversations concerned them [the 
Jews] and combined a paradoxical though fairly common early modern blend of anti-
Semitism with an intense interest in secret, mystical Hebrew knowledge.”245   
Prior to Harkness, Dame Frances Yates, a twentieth-century English historian, 
devoted much of her work to Renaissance Hermeticism, Cabala (as influenced by 
Hebrew mysticism), and John Dee.  Yates dedicates an entire chapter to “Elizabethan 
England and the Jews” in her work, The Occult Philosophy in the Elizabethan Age.  
According to Yates, the “extraordinary fact is that the whole movement of Christian 
Cabala in England–ultimately an influence of Jewish mysticism as adapted to Christianity 
in the Renaissance–passed without the presence of Jews being acknowledged, though 
there were refugees… New Christians or marranos, small in number, but influential” in 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
243 Yates, The Occult Philosophy, 127.   
244 Dame Francis Yates and Peter French, in addition to others, provide scholarship on Dee’s  
     occult pursuits. 
245 Harkness, John Dee’s Conversations with Angels, 150.  
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Elizabethan England.246  Converso Jews, otherwise known as marranos or New 
Christians, were present in Britain and Europe and although they were forced to comply 
outwardly with Christianity, and often changed their names in order to conceal their 
heredity, many maintained a covert devotion to their Hebrew practices and beliefs.  
Notwithstanding lingering resentment, ongoing persecution, and hostile attitudes towards 
the Jews, there was an Elizabethan undercurrent of philosemitism247 as exemplified by 
Dee and his use of Jewish mysticism.  I do not suggest that the Jews and Jewish 
communities were embraced, or even tolerated, within England (unless they had 
converted to Christianity).248  Rather, I assert that Dee maintained connections between 
biblical prophecies regarding the Jews and those of the ancient Britons, and that his 
visions for the expansion of the “Britishe Impiere”249 were linked to each.  
John Dee and his cryptic agenda continue to stir scholarly debate.  Although he 
had compiled Britain’s largest library250 and was undeniably a brilliant historian, 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
246 Yates, The Occult Philosophy, 214.  The term Marrano was more derogatory than Converso or  
     New Christian.   
247 Predating that of seventeenth-century England. 
248 The Jews had been expelled from England in 1290 by King Edward I.  “By Shakespeare’s  
     time, Jewish conversion posed a major dilemma; on the one hand, widespread conversion of  
     Jews to Christianity was widely regarded as a prerequisite to the Second Coming of Christ,    
     and therefore welcomed.  On the other, conversions eroded the idea of a distinct Christian  
     identity, and generated anxiety as well as hatred towards the convert… what heightened these  
     concerns was the assumption that many Jews would never genuinely convert and would retain,  
     indeed nurture, their Jewishness in secret” (Loomba, Shakespeare, Race, and Colonialism,  
     150). 
249 Dee, Limites, 98. 
250 Many scholars have discussed Dee’s extensive library.  Dee wrote that his collection  
     contained, “about 4000 books; whereof, 700 were anciently written by hand; Some in Greeke,  
     some in Latine, some in Hebrew, And some in other languages” (Dee, “Dr. Dee’s Apology,  
     Sent to the Arch-Bishop of Canterbury, 1594,” n.p.).  Jennifer Abeles relays that Dee’s  
     library contained “more than either Cambridge or Oxford University, and [was] on par with  
     the greatest libraries found on the continent” (Abeles, “An Edition of John Dee’s Brytanici  
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mathematician, antiquarian, and geographer, he was repeatedly accused of sorcery, 
conjuring, communicating with evil spirits, and was once imprisoned for casting an 
unfavorable astrological chart for Queen Mary.251  Dee’s contemporaries accorded him 
titles as incongruous as “The great Conjurer,”252 and “the supreme scientific authority in 
England.”253  According to Dee, however, science, white magic, religion, and philosophy 
were not mutually exclusive categories.  Well aware that his motives were constantly 
questioned, Dee passionately defended his pursuits, his devotion to God, and his honor.  
In a letter to the Archbishop of Canterbury (c. 1590’s), Dee fervently denies the “rath, 
lewde, fond, and most untrue fables, and reports of me, and my Studies 
Philosophicall,”254 affirming that all his actions are in honor of “our most dread and 
Soveraigne Lady Queen Elizabeth, to whose censure and judgment, I submit all my 
studies and Exercises; yea all my Books past, present, and hereafter to be written, by me 
(of my own skill, judgment, or opinion)… in the name of Almighty God, (yea for his 
honour and glory).”255 
Peter French perceptively observes that “Dee and the diverse contemporary 
attitudes toward him epitomize the English Renaissance, which was both extremely 
esoteric and excessively practical.  The magical and the practical experiments did not 
represent two parallel movements; rather they were inextricably tied together in a thought 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
     Imperii Limites,” 1-2).    
251  Elizabeth’s half-sister, Mary Tudor. 
252 “John Foxe… named Dee as ‘The great Conjurer’ in his 1583 edition of Actes and  
     Monuments, to which Dee objected so strongly and effectively in ‘A Necessary  
     Advertisement’ (1576) that the condemnation was withheld from future editions” (Abeles,  
     “An Edition of John Dee’s Brytanici Imperii Limites,” 8).    
253 Johnson, Astronomical Thought in Renaissance England, 136.   
254 Dee, “Dr. Dee’s Apology, Sent to the Arch-Bishop of Canterbury, 1594,” n.p. 
255 Ibid.  
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process that was evolutionary.”256  Dee’s practical pursuits with mathematics, history, 
and geography, as well as his esoteric endeavors involving alchemy and Cabala, remain 
of interest to contemporary scholars.  His Angelic Conversations are especially intriguing 
to both academics and modern-day practitioners of occult pursuits.  Jennifer Abeles aptly 
states that Dee’s “works exist in modern editions published by presses ranging from 
Magickal Childe to Science and History Publications and his name has hallmarked the 
careers of people as different as Aleister Crowley and Dame Frances Yates.”257  Yates 
maintains that Marlowe’s Faust and Shakespeare’s Prospero were characters modeled 
after Dee.258  These two figures (one a practitioner of black magic and the other of white) 
reflect the two labels that Dee encountered throughout his career–that of fanatical 
occultist and respected magus. 
William Sherman’s demystifying study of Dee, John Dee: The Politics of Reading 
and Writing in the English Renaissance, challenges the work of Yates.  Although 
Sherman recognizes the important contribution she has made regarding the study of Dee, 
he expresses “reservations about Yatesian historiography,”259 because “Yates and her 
students have ignored many records of Dee’s activities and works that are incompatible 
with the myth of the magus.”260  Sherman examines Dee’s political, geographical, and 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
256 French, John Dee: The World of an Elizabethan Magnus, 19. 
257 Abeles, “An Edition of John Dee’s Brytanici Imperii Limites,” 4.   
258 “Faustus is not a medieval sorcerer; he is a Renaissance scholar who has taken all learning for  
     his province with a particular bent toward the natural sciences… Audiences would inevitably  
     have recognized Faustus as an unfavorable reference to Dee” (Yates, The Occult Philosophy,  
     141).  Prospero’s reference to his lost library, “Me, poor man, my library / Was dukedome  
     enough” (Shakespeare, The Tempest, I.II.109-110), supports Yates’ hypothesis.   
259 Sherman, John Dee: The Politics of Reading and Writing in the English Renaissance, 20.   
260 Ibid.  Sherman describes the Renaissance magus as “a philosopher-magician who aspired  
     through study of the arcane sciences to understand the fabric of the cosmos and to achieve  
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scientific endeavors, as opposed to his Hermetic and Cabalistic practices (including his 
Angelic Conversations).  He focuses upon Dee’s innovative contributions to the 
Elizabethan Court, his prodigious mind, and both his triumphs and failures as a scientist, 
geographer, mathematician, and historical scholar.  He also provides useful insight into 
Dee’s Brytanici Imperii Limites.  Essentially, Sherman argues that Dee’s cabalistic and 
alchemical practices, as well as his Angelic Conversations, have been overemphasized by 
Yates and scholars who built upon her work.  In their enthusiasm to study Dee’s occult 
pursuits, Sherman feels they have discounted his genuine contributions to science, 
mathematics, geography, and navigation. 
While Sherman’s work has been pivotal for the study of Dee, I maintain that an 
investigation of Dee must not be bifurcated into divisions of ‘Dee the scholar’ versus 
‘Dee the occultist,’ but rather presented as the complex whole he comprised.  He believed 
that science and the supernatural often functioned in tandem, as did other alchemists and 
scholars of the era.  In the introduction to Dee’s Angelic Conversations (published after 
his death), Meric Casaubon (c. 1599-1671) states, “Many other Phylosophers, that have 
been of greatest fame were certainly great Magicians… I am convicted in my judgment, 
that so much solid reason in all Arts and Sciences never issued from mortal man (known 
unto us by his writings) without supernatural illumination.”261  Dee repeatedly called 
upon such “supernatural illumination” to inspire his work.  Many of his pursuits, political 
and otherwise, including the writing of Limites, were influenced by alchemy, astrology, 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
     union with the divine” (Ibid., 12).   
261 From Meric Casaubon’s introduction to Dee’s True & Faithful Relation of What Passed  
     for Many Years Between Dr. John Dee and Some Spirits, n.p.   
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and cryptic prophecies, both biblical and Arthurian.  Although the prophecies he 
subscribed to were esoteric in nature, he believed they could facilitate a tangible end–
primarily the assertion of Elizabeth’s “iust Arthurien clayme and title imperiall”262 for the 
expansion of the British Empire.  I argue that while Dee’s scientific achievements must 
not be overlooked, his visions of the New World, and his aspirations for Elizabeth’s 
command thereof, were intrinsically tied to his occult practices and mystical pursuits.  
Even as his work was undoubtedly influenced by the court politics surrounding him, 
Dee’s personal agenda was shaped by his ongoing desire for universal knowledge and 
communion with the divine, as well as his belief in Arthurian and eschatological 
prophecies regarding the ancient Britons and the ancient Jews.     
Prophecies involving the Lost Tribes of Israel began to make space for the idea of 
Jewish conversion in sixteenth-century England, yet early-modern perceptions were still 
rife with hostility and suspicion towards the Jews that had lingered throughout the Middle 
Ages.  Medieval Christian pedagogy, which tended towards estranging rather than 
assimilating Other, frequently associated the Jews with the line of Cain, Ham, and the 
monstrous.  They were affiliated with satyrs, cannibals, and Gog and Magog.  Before 
commencing my argument regarding Dee and Columbus in relation to the Native 
Americans and the Lost Tribes of Israel, I will provide a brief overview of medieval 
depictions of Jews as conflated with monstrous Other.   
Considering the rampant anti-Semitism within medieval Christian thought, it is 
not surprising that Jews, like women and Africans, were often associated with the 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
262 Dee, Limites, 83.   
	  	  
124	  
monstrous as well as with sorcery, witches, carnality, and consorting with the devil.  
Jewishness and blackness were frequently conflated.  Consequently, both Jews and 
Africans were condemned as descendants of the cursed Cain and Ham, and thus 
permanently estranged from what the Christian Church deemed God’s elect.  Ham’s 
postdiluvian curse made him “the first of a line of servants–and eventually slaves–after 
the Flood,”263 a concept that unfortunately “provided biblical underpinnings for the 
enslavement of African peoples and the idea that they were more animals than men.”264  
In addition to their conflation with Africans and the cursed blackness that identified them 
as evil, Jewish men were sometimes said to menstruate.265  This concept affiliated them 
with the monstrous feminine and was a fallacy propagated by those who wished to 
relegate Jewish men to a similar form of patriarchal subjugation imposed upon women.  
Jews were also conflated in various manuscripts, artwork, and texts with cannibals who 
drink Christian blood, and with Gog and Magog.  These connections are significant in 
respect to the later conflation of the ancient Jews and New World heathens, who were 
also affiliated with the monstrous and with Gog and Magog. 
In addition to blood-drinking cannibals and Gog and Magog, anti-Semitic 
representations from the medieval period through the Renaissance occasionally depicted 
Jewish men as grotesque, malformed satyrs whose predilection for sinful, lustful behavior 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
263 Friedman, The Monstrous Races in Medieval Art and Thought, 101. 
264 Ibid. 
265 Bettina Bildhauer’s chapter, “Blood, Jews, and Monsters,” attests that “a number of late  
     medieval texts claimed that Jewish men themselves menstrate” (Bildhauer and Mills, The  
     Monstrous Middle Ages, 91).  A German translation of Secreta Mulierum states, “all Jews are  
     used to having the [menstrual] flow every month” (Ibid.).  Accounts such as these, reporting  
     the menstruation of Jewish men, served to accentuate their uncleanness, lascivious nature,  
     affiliation with Cain, and guilt over “Christ’s blood” (Ibid., 91). 
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was especially directed towards Christian women.  The fact that some manuscripts 
portrayed Jewish men menstruating, while others asserted that they were ruled by their 
insatiable priapic desires, is simply reflective of the paradoxical medieval concepts that 
often negated themselves.  While anti-Semitic presumptions were not built upon logical 
foundations, they still served to perpetuate fear and hostility towards Other.  Figure 17, 
from Jacob Rüff’s De Conceptu et Generatione Hominis, depicts a monstrous creature 
wearing what appears to be a yarmulke.  The image dates from the 1500’s, yet reflects 
anti-Semitic representations of the medieval period that carried over into the early-
modern era.   
         
 
Figure 17 - “Jacob Rüff (16th Century) Monsters, engraved page from  
De Conceptu et Generatione Hominis… c. 1587  
(Biblioteca Medica Statale, Roma),”  
as pictured and captioned in Imagining the New World, p. 67.   
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Although the title of this engraving does not confirm that its subject is a 
monstrous Jew, I argue that Jewishness is implied.  The creature’s features, such as its 
high forehead, hooked nose, and cloven hooves are consistent with pejorative medieval 
depictions of the Jews.  The odd-looking beast also has a somewhat porcine quality.  Its 
pointed ears, for instance, may signify demonic attributes, but they also resemble the ears 
of a pig.  Moreover, its stout, hairless body and four cloven hooves (as opposed to the 
two cloven hooves of a satyr) give it a vaguely pig-like appearance.  Ironically, even 
though the Torah strictly forbade the consumption of pork, Jews were sometimes likened 
to pigs in addition to satyrs.  The term Marrano was, in fact, a derogatory epithet derived 
from the Spanish word for swine.266  Swine were often associated with the slovenly, 
filthy, and grotesque and were seen as creatures with unrestricted diets.  The diets of 
satyrs were not necessarily a concern; however, they were known for gluttony of a 
different sort, involving alcohol and sexual appetite.  Satyrs were often depicted imbibing 
vast quantities of wine, frequently in connection with Dionysus (Bacchus), and were 
portrayed as sexually insatiable, lascivious beasts.  Excess of any kind was believed to 
cause the corruption and monstrous denigration of the body, mind, and soul.267  I 
maintain that the fear of inappropriate consumption influenced representations of pigs 
and satyrs, in addition to the blood-drinking Jews.  All were marked as monstrous in 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
266 Webster’s current Spanish Dictionary still translates the word marrano as filthy, adj. or pig, n.  
267 Spenser’s opening stanza in “The house of Temperance” illustrates this line of thought.   
     “Of all Gods workes, which do this world adorne / There is no one more faire and excellent /  
     Then is mans body both for powre and forme / Whiles it is kept in sober gouernment / But  
     none then it, more fowle and indecent / Distempred through misrule and passions bace / It  
     growes a Monster, and incontinent / Doth loose his dignitie and natiue grace” (Spenser, The  
     Faerie Queene, II.ix.1).  
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artwork and texts.  Such depictions conveyed the anxiety that monstrous Other may 
potentially consume Christian Self, be it spiritually, sexually, or literally.  
Gog and Magog, who were sometimes depicted as cannibals, were often feared 
for this very reason.  They were affiliated with numerous Others, as discussed in Chapter 
I, and were, like satyrs and pigs, occasionally associated with the Jews.  Gog and Magog 
were nearly always present in apocalyptic writings–sometimes in relation to the Tartars, 
Scythians, Saracens, or Magogites, sometimes connected with the Jews or Lost Tribes of 
Israel,268 and sometimes represented as the Antichrist’s army of dark, monstrous soldiers 
who would wreak havoc upon the earth prior to the Second Coming of Christ.  Bildhauer 
and Mills relay that “By the thirteenth-century, Gog and Magog were thought of as 
Jewish and referred to as the Red Jews in a range of German texts.”269  The moniker “Red 
Jews” is interesting, as both the Jews and Gog and Magog were later affiliated with the 
Native Americans, who were also labeled “red” and frequently viewed as Tartars, or 
Magogites.  Thirteenth-century manuscripts of course predate the official discovery of the 
Americas by several hundred years; nonetheless, the use of the color red to describe Gog 
and Magog appears significant.  Whereas black was affiliated with wickedness beyond 
redemption (the devil himself was depicted as black throughout the Middle Ages), red 
was a color that demarcated difference, but not to the same extreme.  Red, unlike black or 
white, was a liminal color, fittingly ascribed here to “the Red Jews,” who were not within 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
268 “Many Jews, and some Christians as well, believed that the peoples walled in by Alexander  
     the Great were not Gog and Magog, but the Lost Tribes of Israel… Some resolved the matter    
     by considering the Lost Tribes and Gog and Magog to be one and the same, and a few went on  
     to conclude that the Tartars were the Lost Tribes” (Sanders, Lost Tribes and Promised Lands,  
     14). 
269 Bildhauer and Mills, The Monstrous Middle Ages, 80. 
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the Christian sphere, but were linked by a common history and positioned dangerously 
close to Christian borders.  Judeo-Christian history, after-all, shared a biblical origin and 
devotion to the same Holy Land, Jerusalem.   
Unlike many monsters, the Jews could not simply be identified as Other via 
physical appearance alone.  The representation of the “Red Jews,” Gog and Magog, on 
the thirteenth-century Ebstorf Map (Figure 18) illustrates this notion.  
 
Figure 18 - Gog and Magog.  Detail from the northeast corner of the Ebstorf World Map 
(c. thirteenth century).  Reproduction form Ernst Sommerbrodt, Die Ebstorfer Weltkarte 
(Hanover:  Hahn’sche Buchhandlung, 1891), as pictured in The Monstrous Middle Ages, p. 79. 
Here Gog and Magog are portrayed with human bodies, limbs, and faces. 
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Monsters that appeared human were even more upsetting than those that could be 
easily categorized by appearance.270  Accordingly, because the Jews could not accurately 
be distinguished from Christians by their physical attributes alone, they were forced in 
Europe, long before the Holocaust, to wear identifying marks upon their clothing.  I 
contend that discomfort evoked via similitude may account for the association of Jewish 
men with satyrs and pigs, which were part animal and thus easily identified as different in 
visual representations.  In Figure 18, the high foreheads and hooked noses of Gog and 
Magog are consistent with physical traits ascribed to the Jews in other medieval artwork, 
yet their human bodies belie their monstrous appetites.  Unlike The Truue Picture of One 
Picte, in which cannibalism is merely implied, upon the Ebstorf Map there is no 
mistaking that Gog and Magog are cannibals.  They have torn their victim limb from limb 
and are feasting upon his flesh, as he lies dying in front of them.   
Cannibalism had long been an abhorrent concept associated with the 
Anthropophagi, the Donestre, the Blemmyae, the Giants, the Tartars, Gog and Magog, 
and the Jews.  During the Age of Exploration, the consumption of human flesh became 
more than a disquieting concept written of in religious doctrine and fanciful travel 
narratives–it was a practice witnessed by explorers who encountered various tribes of the 
New World.  Sixteenth-century scholars, writers, and theologians thus began associating 
cannibalism with the New World Indians, in addition to giants, monsters, Jews, and Gog 
and Magog.  The conflation of each is important in light of the transformative sixteenth-
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
270 “The attempts to attribute hooked noses or a particular smell or a darker skin to Jews tell us  
     that, as with the Irish, the lack of clear-cut distinctions between Jews and Christians were  
     worrying to many English people” (Loomba, Shakespeare, Race and Colonialism, 151).   
	  	  
130	  
century desire to assimilate Other.  Due to arcane prophecies involving the Lost Tribes of 
Israel and their eventual redemption, the assimilation of Other into Self was now, on 
some level, encompassing the Jews.  Writings such as St. Augustine’s essentially foretold 
that the Jews must be converted to Christianity prior to the Millennium.  This concept 
was especially important in the agendas of Columbus and Dee.   
Columbus, like Dee, demonstrated an abiding interest in prophecies and 
mysticism and believed that his mission was divinely inspired.  He was deeply invested 
in prophecies regarding the Apocalypse and was convinced that his discovery of the New 
World had partially fulfilled them.  Many contemporary scholars (including Fernández-
Armesto, Ronald Sanders, Pauline Moffitt Watts, and Leonard Sweet) attest to 
Columbus’s belief in the impending Apocalypse, his urgent desire to convert the heathens 
to Christianity prior to the Millennium, and his conviction that he was an instrument of 
the divine.  In Watts’ chapter, “The New World and the End of the World: Evangelizing 
Sixteenth-Century Mexico,” within Imagining the New World, she states, “Columbus 
died believing that the end of the world was only some one hundred and fifty years away, 
that he had played a divinely inspired role in aiding Ferdinand and Isabella to fulfill their 
prophetic destiny of converting all the peoples of the world to Christianity and recovering 
Jerusalem from the infidel.”271  His agenda was both political and spiritual, largely based 
upon the prophecies in Hebrew texts.   
Sanders discusses the argument originally posed by Spanish diplomat and 
historian Salvador de Madariaga (c. 1886-1978) that Columbus was of Jewish ancestry, 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
271 Watts, “The New World and the End of the World,” 29-31.   
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descended from Catalan Jews who had converted in the late 1300’s and migrated to 
Italy.272  This, according to Sanders, may help explain Columbus’s special interest in 
prophecies involving the Holy Land and the Jews.  His converso or New Christian 
descent may also account for his evasiveness regarding his ancestors, who were possibly 
Jews who had been expelled from Spain.  Sanders does not claim this lineage is 
conclusive,273 yet notes that Columbus’s mastery of and preference for the Spanish 
language (despite the fact that he grew up in Italy), his access to a network of maritime 
professionals (which seems rather odd given his humble upbringing as the son of a 
Genoese merchant), and his “interest in Jewish matters… weighs considerably in favor of 
the argument that Columbus was a New Christian.”274  Leonard Sweet challenges the 
theory of Columbus’s converso descent, as there is no tangible evidence to corroborate 
his alleged Jewish heredity.275  Nonetheless, Sweet, like Sanders and others, affirms 
Columbus’s interest in prophecies regarding the Jews, his belief that he was a “man of 
destiny,”276 and his chiliastic agenda in the New World.   
Regardless of debate surrounding Columbus as a New Christian, he, like Dee, was 
certainly influenced by concepts inherent in the Hebrew tradition, as well as 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
272 Sanders, Lost Tribes and Promised Lands, 75. 
273 “…it should be pointed out that all arguments in favor of this hypothesis are purely  
     circumstantial.  Yet this is not proof against it…” (Sanders, Lost Tribes and Promised  
     Lands, 76).  
274 Sanders, Lost Tribes and Promised Lands, 78. 
275 Commenting upon Sanders’ writings, Sweet states, “The Jewish connection is certainly strong   
     in Columbus’ life, surfacing from a dazzling profusion of angles.  But a much more restrained  
     and responsible way to interpret this phenomenon is to acknowledge Joachim’s influence on  
     Columbus’ sense of himself as a man of destiny.  Columbus knew of Joachim’s writings in  
     which the Jews figured prominently as actors in the last scenes, and quoted Joachim’s  
     supposed belief that the Christian destined to rebuild Jerusalem would sail from Spain”  
     (Sweet, “Christopher Columbus and the Millennial Vision of the New World,” 376). 
276 Sweet, “Christopher Columbus and the Millennial Vision of the New World,” 376.      
	  	  
132	  
eschatological prognostications referencing the Millennium.  In a letter to King Ferdinand 
and Queen Isabella (c. 1501), Columbus avows his belief in the impending Apocalypse, 
and the idea that he has played a role in fulfilling the prophecies of Isaiah.   
Holy Scripture bears witness in the Old Testament, through  
the mouths of the prophets, and in the New through our  
Redeemer Jesus Christ, that this world shall come to an end.   
The signs of when this shall be were given by Matthew and Mark and 
Luke.  The prophets too, had predicted it amply.  St. Augustine says that 
the end of this world must come in the seventh millennium after its 
creation… It was our Lord’s will to send a most evident miracle in the 
form of the voyage to the Indies to give me and others hope for this further 
expedition of the Holy House… And He inspired me with the will to put it 
into effect…  I have already said that to carry out the enterprise of the 
Indies I made no use of reason or mathematics or mappamundi.  What 
Isaiah had prophesied was amply fulfilled.277  
 
What “Isaiah had prophesied” involved the gathering of the lost remnants of 
Judah.  According to the book of Isaiah, the Jews had been dispersed to distant lands 
following their expulsion from Israel, but would eventually be gathered by the Lord from 
the four corners of the earth.   
And it shall come to pass in that day, that the Lord shall set his hand again 
the second time to recover the remnant of his people, who shall be left, 
from Assyria, and from Egypt, and from Pathros, and from Cush, and from 
Elam, and from Shinar, and from Hamath, and from the coastlands of the 
sea.  And He will set up an ensign for the nations, and will assemble the 
dispersed of Israel, and gather together the scattered of Judah from the 
four corners of the earth.278 
          
This prophecy generated speculation throughout the early-modern period and was 
frequently referenced by Christians, such as Columbus, who interpreted such an event as 
a prequel to the Millennium.  The belief that the conversion of the Jews must occur prior 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
277 From Columbus’s letter to Ferdinand and Isabella c. 1501, as cited in Columbus on Himself,  
     202-205.  
278 Isaiah 11:11-12. 
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to the Second Coming of Christ was based upon various sources, including St. 
Augustine’s City of God, in which he speaks of “the coming of Elias before the 
judgment” and explains “that the Jews may be converted to Christ by his preaching and 
explanation of scripture.”279 Augustine goes on to state:  
  It is a familiar theme in the conversation and heart of the faithful, that in  
the last days before the judgment the Jews shall believe in the true Christ, 
that is, our Christ, by means of this great and admirable prophet Elias who 
shall expound the law to them.280 
 
The conversion of the Jews prior to the Millennium was also referenced in Paul’s 
Letter to the Romans and the fourteenth-century Catalan Map, which includes a quote, 
also from the prophet Isaiah, regarding the Lost Tribes. 
I will send those that escape of them unto the nations in the sea, into 
Africa and to Lydia.  And to the islands far off, that have not heard of me 
and have not seen my glory; and they will announce my glory to the 
nations.281  
 
In each source, the eventual conversion of the Jews was considered an imperative piece 
of eschatological progression.   
Following Columbus’s discovery of the New World, theories arose that the 
natives were descendants of the Ten Lost Tribes of Israel.282  While this idea became 
more prominent in the seventeenth century, the notion that the heathens of the New 
World were the lost remnants of Judah was circulating from the late fourteen hundreds 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
279 Augustine, City of God, XX.29.  
280 Ibid., XX.29. 
281 Isaiah 66:19. 
282 Despite Cogley’s stance that the Lost Tribes had no formal role in early English Protestant  
     eschatology, he acknowledges that “the proposition of an Israelite migration to ancient  
     America attracted supporters, half-believers, and doubters,” in the sixteenth century, “as it had  
     ever since the time of Columbus” (Cogley, “‘The Most Vile and Barbarous Nation of all the  
     World,’” 794).   
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on.  Biblical references to the Lord gathering these Lost Tribes from distant lands are 
apparent in the Old Testament books of Isaiah, Jeremiah and Ezekiel.  
Thus saith the Lord God; Behold, I will take the children of Israel from 
among the heathen, whither they be gone, and will gather them on every 
side, and bring them into their own land:  And I will make them one nation 
in the land upon the mountains of Israel, and one king shall be king to 
them all: and they shall be no more two nations, neither shall they be 
divided into two kingdoms anymore at all.  Neither shall they defile 
themselves any more with their idols, nor with their detestable things, nor 
with any of their transgressions: but I will save them out of all their 
dwelling places, wherein they have sinned, and will cleanse them: so shall 
they be my people, and I will be their God.283 
 
When venturing off in search of new lands, Columbus, who was well aware of such 
prophecies, and who was openly seeking both the Garden of Eden and the legendary 
Great Khan, may have expected to encounter the lost remnants of Judah.  This would 
explain his decision to bring a “Hebrew-speaking converso”284 with him upon his first 
expedition.285  Given his religious and mystical bent, it is reasonable to infer that 
Columbus anticipated encountering the Lost Tribes of Jewish descent, whom he hoped to 
communicate with and convert.  The fact that in 1501 Columbus affirmed to the King and 
Queen that he had partially fulfilled the prophecies of Isaiah, involving the gathering of 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
283 Ezekiel 37:21-23. 
284 Cogley’s footnotes, p. 794, cite this quote from Richard Popkin’s chapter on “The Rise and  
     Fall of the Jewish Indian Theory,” in Popkin’s work, Menasseh ben Israel and His World (c.  
     1989).    
285 “This was Luis de Torres, a convert of possibly only that year… He was said to have  
     known Hebrew, Aramaic, and some Arabic and had been brought along by Columbus  
     specifically as an interpreter” (Sanders, Lost Tribes and Promised Lands, 92).  Sanders  
     postulates that Columbus brought him as an interpreter primarily to communicate with the  
     Great Khan.  “Perhaps Columbus and his supporters had decided that the Great Khan reported  
     on my Marco Polo and others might be the Israelite king who dwelt across the river from  
     Prester John” (Ibid., 93).  While Columbus was certainly searching for the Great Khan (a    
     mission that is well documented within his own writings), it is also likely that he anticipated  
     interaction with the lost remnants of Judah, who were said to have been dispersed to the far off  
     islands of the sea, and the four corners of the earth.     
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the lost remnants of Judah, lends credence to the notion that he believed the Native 
Americans were the Lost Tribes of Israel.  Although his expeditions landed him far from 
the Eastern destination he had envisioned, the Lost Tribes had allegedly been dispersed to 
all corners of the Earth; thus, despite the fact the natives he met were not those of the 
East, Columbus may have regarded them as members of the Lost Tribes.  His ongoing 
confusion concerning his actual location would only serve to facilitate his 
misapprehensions.286   
I contend that Dee believed the New World heathens to be the Lost Tribes as well.  
While he does not directly refer to them as the Lost Tribes of Israel, his Angelic 
Conversations involved dialogue pertaining to the conversion of the Jews, as well as his 
own prophetic responsibilities, revealed to him by the angel Uriel.287  An underlying 
belief that the New World Indians were, in fact, the Lost Tribes, coupled with his belief 
in the Millennium, and his impression that he himself had some integral role in 
precipitating its fulfillment, would explain Dee’s urgent desire to convert the natives.  
Were the New World Indians to be the Lost Tribes, or their descendants, their conversion 
would not only magnify the glory of England, but would serve as a necessary conduit to 
the utopian harmony Dee envisioned.  His earnest appeals to the Queen regarding the 
imminent conversion of the natives are apparent in his General and Rare Memorials, and 
more overtly in Limites.  In General and Rare Memorials Dee states: 
  …the Course of the Diuine prouidence generall, in this present Age, will  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
286 Despite the doubts of his detractors, Columbus died believing he had reached India and  
     that he had been in very close proximity to the Garden of Eden.   
287 Dee’s prophetic role, as divinely assigned to him by the angel Uriel, is recorded in his  
     Angelic Conversations and will be briefly touched upon later in this chapter.   
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 bring to light and life, matter of great Importance and Consequency, both to  
 the Glory of God, and the benefit of all Christendom, and Heathenes.288   
 
 His somewhat cryptic reference to a “matter of great Importance” is likely to be 
an allusion to the Millennium, which may only occur once the Lost Tribes have been 
discovered and converted.  In Limites, he again informs Elizabeth that it is her duty and 
obligation as a Christian Prince to convert the New World heathens.  
  And generallie by the same order that other Christian princes do nowe a dayes  
  make entrances and conquests vpon the heathen people, your highness hath  
 also to procead herein, both to recover the premises and likewise by conquest  
 to enlarge the bowndes of your Majesties forsaid title royall, thus (somewhat  
 in particuler) expressed.  And cheiflie this recovery & discovery enterprise ys  
 speedily and carefully to be taken in hand and followed with the intent of  
 settinge forth the glorie of Christ and spreadinge abrode the heavenly  
 tydinges of the gospel among the heathen, which pointe of all Christian  
 princes ougth more to be estemed then all their most glorious worldlye  
 tryvmphes.289 
 
 Columbus had implored Ferdinand and Isabella to convert the heathens using 
similar tactics–emphasizing it as an obligation as well as promising the expansion of their 
kingdom and divine rewards.  A logbook entry from November 6th of his first voyage to 
the New World, as transcribed by Bartolomé de Las Casas, states:  
  And so I hope in our Lord that your Highnesses with all diligence  
  will resolve to turn such numerous peoples to the Church, and will  
  convert them, just as your Highnesses have destroyed those who  
  refuse to acknowledge the Father, Son and Holy Spirit.  And your  
  Highnesses, when their days are accomplished–for all of us are  
  mortal–shall leave your kingdoms in a very peaceful condition  
  and free of heresy and malice, and shall be well received in the  
  presence of the eternal Creator.  May it please Him to give your  
  Highnesses long life and great increase of enlarged kingdoms and  
  lordships, and the will and inclination to extend the holy Christian  
  religion, as your Highnesses have done in the past.  Amen.290   	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
288 From a facsimile of Dee’s General and Rare Memorials, in Early English Books Online. 
289 Dee, Limites, 48.  
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 Dee had knowledge of Columbus through the work of Columbus’s second son, 
Fernando Colón, whose biography of his father was in Dee’s collections.  This work 
contains many marginal notes by Dee, who likely perceived Columbus’s mystical 
intentions.  Whether or not Dee was attuned to the millenarian pursuits of Columbus, his 
desire to trump Spanish and Portuguese claims to the New World is clear in Part III of 
Limites, which is devoted to chronicling the voyages of British subjects who allegedly 
arrived there first.  According to Dee, Arthur established colonies in North America in 
the 500’s and, later, King Madoc of Wales voyaged to the New World in the 1100’s.291  
  Cicra Anno 1170’s.  The Lord Madoc, sonne to Owen  
  Gwynedd prince of North Wales, leaving his brother in  
  contention and warrs for the inheritance, sought by sea (westerlie  
  from Irland) for some forein and apt region to plant hym selfe in  
  with soverainty… into the province then named Iaquaza (but of  
                   late Florida) or into some of the provinces and territories neere  
  there aboutes, as in Apalchen, Mocosa, or Norombega, eache of  
  these 4 beinge notable portions of the ancient Atlantjs, not longe  
  synce nowe named America.292   
  
 Dee references these journeys as justification for England’s claim to the New 
World.  According to him, not one but multiple subjects of the British realm had landed 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
290 From Columbus’s journal entry, translated by Felipe Fernández-Armesto in Columbus on  
     Himself, 73.  
291 Welsh cartographer and antiquarian Humphrey Llwyd (c. 1527-1568) wrote The Historie of  
     Cambria, Now Called Wales, published after his death in 1584, which asserts that Madoc  
     sailed to the Americas from war-torn Wales (c. 1170) and founded what eventually became the  
     Aztec Nation.  Llwyd’s publisher, David Powel (c. 1549/52-1598), added to Llwyd’s Historie  
     of Cambria, further discerning linguistic and cultural cognates between the Aztecs and the  
     Welsh.  “Also they have a certeine bird with a white head, which they call Pengwin, that is  
     whitehead.  But the Iland of Corroeso, the cape of Breton, the river of Gwyndor, and the white  
     rocke of Pengwyn, which be all Brytish or Welsh words, do manifestlie shew that it was that  
     countrie which Madoc and his people inhabited.”  As quoted in Artese, “Stories of Terra  
     Incognita,” p. 105, from Powel’s additions to Llwyd.  John Dee built upon a similar premise 
     in Limites.   
292 Dee, Limites, 43-44.  
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there prior to the voyages of Columbus and Vespucci.  In order to validate these claims, 
Dee cites numerous historical and pseudo-historical sources, each of which he 
masterfully intertwines with his own arguments.293  The fact that no tangible evidence of 
these journeys could be produced did not seem to dishearten Dee or dissuade him from 
presenting such ideas as truth.  On the contrary, he was convinced that “evidence shortlie 
to be recovered”294 would attest to Arthur’s exploits in the New World.  In Part IV of 
Limites, he reiterates the claim that the British were the first Europeans to reach and 
occupy the New World.    
As for the right which mought, maye or shall accrue and fall to any  
Christian prince by first discoverie of the heathen coastes and dominions  
Atlanticall, I have in the former parcel of this record (by date annexed) made 
evident that neither the Portingall nor Spaniard did, in or to, any parte of 
Atlantis or the iles about the same arive or make voyage before that some 
subiectes, and other subiectes of subiectes to the British and Enlgish 
monarches, had both descried and discovered the easterlie and notherlie 
coastes thereof.  And not only the sea coastes but also within the mayne of 
Atlantis...295   
  
 Competition between England and Spain regarding claims and colonization led to 
interesting if questionable strategies for justification.  Dee’s theories that King Arthur and 
Madoc had reached the New World prior to Columbus, while somewhat outlandish, could 
not easily be disproved.  The matter of England’s primacy in the New World was not 
simply political, but important on a spiritual level as well.  Prior to the birth of Dee, 
Ferdinand and Isabella had been honored by Pope Alexander VI with the titles Catholic 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
293 Sherman notes that Dee was “one of the most source-oriented scholars in a source-oriented  
     age...” (Sherman, John Dee: The Politics of Reading and Writing in the English Renaissance,  
     79).   
294 Dee, Limites, 49. 
295 Ibid., 91.   
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Monarchs and Athletes of Christ.296  Protestant animosity towards Catholic Spain led the 
English to view the Spanish monarchs, as well as the Pope, as minions of the Antichrist, 
or even the Antichrist himself.297  Catholics, in turn, believed that the Protestants 
maintained a heretical devotion to their sovereign, by revering her as a figure tantamount 
to saints and the Madonna.  Hence, the multifaceted rivalry between England and Spain 
would surely be exacerbated by Britain’s attempt to convert the heathens to Protestantism 
as opposed to Catholicism.   
 Millenarian discourse was already afoot when Columbus became of a member of 
the Spanish court, and the “King was seen by some admirers as a potential ‘Last World 
Emperor’”298 destined to fulfill certain prophecies, “including the conquest of Jerusalem, 
for the end of the world.”299  Accordingly, in addition to tempting King Ferdinand and 
Queen Isabella with the potential discovery of gold, riches, spices, and the expansion of 
their kingdom, Columbus had enticed them with the promise that financial gains from his 
overseas expeditions could eventually facilitate the “reconquest of Jerusalem.”300   
I insist to your Highnesses that all the profit from this enterprise  
of mine should be spent, in the conquest of Jerusalem.301 
 
Columbus believed that via the “conquest of Jerusalem” and the conversion of the 
New World Indians, Spain and its monarchs would help usher in the Millennium.  A 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
296 Fernández-Armesto, Columbus on Himself, 33. 
297 Despite contemporary Protestant belief that the Pope may be the Antichrist, Dee’s  
     Angelic Conversations informed him otherwise.  Whether or not he disclosed this information,  
     and to whom, is unclear.     
298 Fernández-Armesto, Columbus on Himself, 92. 
299 Ibid. 
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301 From a journal entry of Columbus during December of his first voyage to the New World, as  
     transcribed by Las Casas and translated in Columbus on Himself, 91.   
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similar motivation can be discerned in Dee’s “recovery & discovery” project as proposed 
in Limites.   
Nowe (at lenght) ame I come to my cheife purpose… to stire upp your 
Majesties most noble hart and to directe your godlie conscience to vndertake 
this Brytishe discovery and recovery enterprise in your owne royall interest, 
for the great good service of God, for your Hihgnes immortall fame, and the 
marvailous wealth publick of your Brytish Impire, and that with all 
opportunetye…  Wherof… I have here prepared the cheife ground plate… to 
your Majestie, our true, lawfull, and vndoubted Brytish Empresse… for the 
advauncement of the Christian religion, not little available, yf the opportunitie 
of these later days be carefullie, lovinglie, and syncerlie embraced.302 
 
“These later days” signify the impending Millennium.  Yet in Dee’s millenarian 
vision, it was Elizabeth who would fill the role of divinely appointed Last World 
“Empresse” intended to convert the heathens prior to the Second Coming of Christ.  With 
this in mind, Dee’s conclusion in Part III of Limites is compelling.  The following 
passage may allude to both the ancient Britons and the New World savages and, on a 
more clandestine level, it may be referencing the Lost Tribes of Israel, who were, like the 
Trojans and Britons, also the subjects of an ancient diaspora.  
It is indeed the duty of the king to keep a watch on all the lands and rights, all 
the powers, laws and liberties of the crown of this kingdom, to keep them 
intact in their entirety and without diminution, to defend those that are 
dispersed and, with all his might, to restore any laws of the kingdom that have 
vanished or fallen into decay to their original and proper status.303 
           
Speculation regarding the location and fate of the Lost Tribes engendered many 
theories, some of which had been circulating for centuries and suggested that the ancient 
Britons were themselves of Hebrew descent.  Through “Scota, the daughter of 
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Pharaoh,”304 in the Pictish Chronicles, the “Scots, Picts, and Britons were given a 
common Trojan ancestry, linking them with the children of Israel.”305  This supposition 
manifests yet another connection between the ancient Britons, the Jews, and the New 
World Indians.  If the Indians were considered the Lost Tribes of Israel, the above 
premise implied that they, along with the Scots, Picts, and Britons, were descendants of 
Shem (the primogenitor of the Hebrews), not Japheth or Ham.306  Accordingly, ancient 
Self (the ancient Britons) and contemporary Other (the Native Americans) were indeed 
linked.  They were estranged, lost kin and, though distant in location and culture, shared a 
common history and destiny as God’s elect.   
Just as John Bale annexed several thousand years of biblical history to the Historia, 
so Dee may have based his claim regarding Elizabeth’s destiny in Atlantis not strictly 
upon Arthur, but upon ancient biblical prophecies involving the Jews.  If such was the 
case, it is not entirely surprising that he did so in a rather cryptic manner, using Christian 
King Arthur, rather than the ancient Jews, as the figure of his political platform.  Arthur’s 
conquests and triumphant overseas expeditions provide the foundation upon which Dee 
based Elizabeth’s claims to the New World; nonetheless, Jewish history is alluded to 
within his writings.  The preface of General and Rare Memorials, for instance, references 
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     progenitor of Asian cultures, and Columbus originally believed that he had arrived in Asia  
     (near the mythic Great Khan).  His misapprehension regarding location was clear by Dee’s  
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the voyages of King Solomon, directly followed by an invocation of Elizabeth and her 
entitlement to “very large Forrein Dominions.”  Dee asserts that he will offer  
  …a particular and ample examination, of King Solomon his Ophirian  
  three yeres voyage: And also, the lawfull and very honorable Entitling  
of our most gratious and Soueraigne Laydy, Qveene Elizabeth, 
(and so, this Brytish Sceptre Royall) to very large Forrein Dominions: 
such, as in, and by the same, duly recouered and vsed…307 
 
Dee’s spiritual agenda was implicit but not completely transparent within his 
political writings, as his religious aims were constantly suspect and had repeatedly led to 
entanglements with the Church.  Yet, regarding General and Rare Memorials, Dee states 
that “in the Secret Center therof, is more bestowed and stored vp, than I may, or (in this 
place) will express.”308  His intentional omission of certain “Secret” topics exemplifies 
his disinclination to expose polemical beliefs.  Linking Arthur’s line to Mosaic 
prophesies may constitute such a belief.  I do not allege that the above statement is 
referencing this particular connection, but merely that such projections may not be openly 
reflected in Dee’s political work.  Notwithstanding his discretion, in Part IV of Limites 
Dee overtly claims that his writings have been divinely inspired.   
… of our sanctifier and comforter, to whose glorie cheiflie I have of late 
byn stranglie & vehementlie stirred upp, and by the aide of the same 
devyne Trinity cheiflie byn ordered to pen divers advises and treatises in 
the Englishe language, the vnderstandinge and practise of some parte 
whereof doth principallie appertaine to the subiects of this your Majesties 
Britishe Kingdome.309 
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Given Dee’s reputation as a theologian, Arthurian scholar, and Tudor patriot, in 
addition to his enormous library at Mortlake which contained ecclesiastical, hermetic, 
apocryphal, and secular texts, it is logical to conclude that he was familiar with 
prophecies involving the Lost Tribes, the ancient Britons, and the Tudor line.  Although 
the notion has received little attention, the history of the ancient Britons parallels the 
persecution and subsequent salvation of the ancient Jews in numerous ways.  The 
connections appear merely coincidental; however, they strike me as important in relation 
to Dee’s abiding devotion to Arthurian prophecies and Hebrew texts.  Steeped in the 
biblical tradition and the apocrypha (especially the book of Esdras), as well as 
apocalyptic lore and visions of England’s millenarian role in the New World, Dee is 
likely to have connected the prophecies of the ancient Britons and the Jews.  Parallels 
between the two are apparent in Geoffrey of Monmouth’s Historia–a book with which 
Dee was intimately familiar and whose veracity he stoutly defended.     
In the Historia, Cadwaladr (the last of the British kings) laments the fact that the 
Britons have, after generations, fallen into corruption, bloodshed, and strife.  He sees the 
oppression inflicted upon his people by the Saxons and Angles as a manifestation of 
God’s wrath.  He is likewise convinced that both the famine and plague, which 
devastated the Britons, were sent as forms of divine retribution.  Certain that the 
vengeance of God has uprooted the Britons from their “native soil,”310 Cadwaladr 
remorsefully sails off to Brittany. 
‘Woe unto us sinners,’ he cried, ‘for our monstrous crimes, with which we    
never stopped offending God, as long as we had the time for repentance.      	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
310 Monmouth, Historia, 281.   
	  	  
144	  
The vengeance of His might lies heavily upon us, even to the point of   
uprooting us form our native soil… When He, the true Judge, saw that we 
had no intention of putting an end to our crimes, and that all the same no   
one could drive our people out of the kingdom, He made up His mind to 
punish us for our folly.’311  
 
Later, once the plague in Britain has subsided, Cadwaladr gathers his forces to set 
across the sea with the intention of reclaiming Britain once more. 
However, just as Cadwallader was preparing his fleet, an Angelic Voice 
spoke to him in a peal of thunder and told him to stop.  God did not wish the 
Britons to rule in Britain any more, until the moment should come which 
Merlin had prophesied to Arthur.312   
 
Despite the Britons ongoing exile and punishment, the Angelic voice assures 
Cadwaladr that “the British people would occupy the island again at some time in the 
future, once the appointed moment should come.”313  
The theme of God’s former elect being punished for their sins and forced into exile 
for an allotted duration of time is a familiar one: it recalls the diaspora of the Jews and the 
Lost Tribes of Israel.  In Ezekiel, God explains that his curse upon the Israelites is due to 
their idolatry and corruption, as well as battles, discord, and sinful behavior among his 
once chosen people.  These accusations are similar to those levied against the ancient 
Britons in the Historia.  Ezekiel proclaims: 
The sin of the people of Israel and Judah is exceedingly great; the land is 
full of bloodshed and the city is full of injustice. They say, ‘The Lord has 
forsaken the land; the Lord does not see.  So I will not look on them with 
pity or spare them, but I will bring down on their own heads what they 	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312 Ibid., 282. This statement is curiously anachronistic as, within Geoffrey’s  
     Historia, Merlin and Arthur never meet.  Nonetheless, it was a pivotal forecast for generations  
     of future Welsh patriots who placed faith in Merlin’s prophecies, and saw the Tudor reign as  
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have done…  I will drive you out of the city and deliver you into the hands 
of foreigners and inflict punishment on you.314   
         
Just as the Angelic Voice informed Cadwaladr that the ancient Britons would one 
day be redeemed and again flourish in their homeland, so too would God’s elect nation, 
according to Ezekiel, Isaiah, Esdras, and Jeremiah. 
‘I will gather you from all the nations and places where I have banished 
you,’ declares the Lord, ‘and will bring you back to the place from which I 
carried you into exile.’315 
          
Many Elizabethans believed that the Tudor dynasty embodied the metaphoric 
redemption of the ancient Britons and Arthur’s line.  Dee’s devotion to this belief and his 
abiding interest in Arthurian prophecies are well-documented.  I argue that Dee’s 
awareness of and devotion to prophecies concerning the ancient Jews and the Lost Tribes 
were also substantial, though more politically discreet.  He was deeply invested in both 
the destiny of the ancient Britons and the fate of the Lost Tribes of Israel, whom he likely 
believed were the Native Americans.   
In addition to the Lost Tribes of Israel, the Native Americans were often associated 
with the ancient Britons, Scythians, Saracens, Tartars, Goths, Mongols, Turks, Huns, and 
Gog and Magog.  Gog and Magog had been associated with the Celts and Picts,316 the 
Ten Lost Tribes of Israel, and now the New World Indians.  Here England’s early-
modern proclivity for assimilating Other into Self reaches a compelling if convoluted 
climax.  Gog and Magog were associated with giants, Tartars, and Jews–Jews were 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
314 Ezekiel 9:9-10, 11:9. 
315 Jeremiah 29:14. 
316 “It has been suggested… that Bede deduced the Scythian origins of the Picts” (Cowan, “Myth  
     and Identity in Early Medieval Scotland,” 121).   
	  	  
146	  
associated with monsters, blood-drinkers, and cannibals–cannibals were associated with 
the Native Americans–and the Native Americans were associated with the Ten Lost 
Tribes of Israel, whose conversion was imperative in order bring about the Millennium.  
If the New World infidels were indeed considered ancient Jews on the brink of 
Christian conversion by way of the English, Elizabeth would function as both an 
Arthurian and Messianic figure of divine redemption.  During the late sixteenth century, 
the Cult of Elizabeth indeed reflected their Queen in this light.317  She was apotheosized 
in sermons, poems, pageants, pamphlets, woodcuts, and paintings as Eliza Triumphans, a 
divinely elected redeemer, “our Second Sunne,”318 who alone could withstand and defeat 
God’s nemesis.  “It was her part to restrain the forces of Antichrist, identified in 
Protestant thought with the papacy.”319  King Arthur and Queen Elizabeth were, in fact, 
both alleged to have conquered powerful enemies in Rome.  Arthur had defeated Lucius 
Hiberius (Procurator of the Republic of Rome) in the British chronicles, and Protestant 
literature portrayed Elizabeth as the only true Christian warrior capable of spiritually 
defeating the Pope.  Arthurian and biblical prophecies surrounded the Queen throughout 
her illustrious reign and, considering Dee’s ardent devotion to the portents of each 
tradition, I surmise that he connected the two.  King Arthur could be interpreted as the 
very figure uniting them. 	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Arthur was sometimes attributed a holy lineage via distant kinship to Joseph of 
Arimathea, who in various traditions is related to Christ.  It is probable that a scholar and 
spiritual seeker such as Dee would discern this potential blood-tie and promote a deeper 
connection between biblical and Arthurian prophecies.  Dee, in fact, championed the 
Joseph legends, spent time seeking the Philosopher’s stone at Glastonbury Abbey, and 
believed that his own genealogy connected him to Arthur’s family tree.  Medieval and 
early-modern theories regarding Joseph of Arimathea in Britain are pivotal here again.  
Joseph, who “came from the Judean town of Arimathea, and… himself was waiting for 
the kingdom of God,”320 was allegedly of the line of David, and Arthur’s distant kin–
which would in turn make Queen Elizabeth of the line of David as well.  According to the 
New Testament book of Romans, Christ himself was of this royal line. 
Concerning his Son Jesus Christ our Lord, which was made of  
the seed of David according to the flesh; And declared to be the  
Son of God with power, according to the spirit of holiness, by 
The resurrection from the dead.321 
     
With both Arthurian and biblical prophecies in mind, I maintain that Dee’s 
conviction regarding Elizabeth’s “dewe clayme and iust recovery”322 of the New World 
was predicated upon either tradition.  It was prophesied that King Arthur, like Christ, 
would return from the grave, and the Tudor line was frequently interpreted as the 
manifestation of Arthur’s return.  The line of David, according to various legends, 
connected all three of them–Christ, Arthur, and Elizabeth.  These connections must 
certainly have occurred to Dee, who was deeply engrossed in Arthurian prophecies, 	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biblical scholarship, and millenarian pursuits regarding England, Elizabeth, and the New 
World.  In light of Dee’s somewhat fanatical devotion to Tudor genealogy, his 
embellishment thereof, and his tendency to purport vague ancestral connections as fact, it 
is doubtful that these tenuous Biblical/Arthurian links evaded him.   
Connecting England’s Queen to the line of King David was a bold presumption, but 
by no means unprecedented in sixteenth-century England.  In The Cult of Elizabeth: 
Elizabethan Portraiture and Pageantry, Roy Strong states that every November 17th, 
Elizabeth’s much celebrated Accession Day, church services included sermons, hymns, 
and prayers “framing Elizabeth against the kings of the Old Testament… billing her as 
the Lord’s anointed.”323  In addition to classical goddess such as Astraea, Cynthia, 
Artemis, and Diana, and biblical women such as Deborah, Hester, and Judith, the Queen 
was compared to legendary conquerors such as Romulus and Alexander the Great, and to 
biblical leaders such as Solomon, Moses, and King David.  “Old Testament kingship 
revived was how most of the Elizabethans saw their Queen.”324  In an Accession Day 
sermon delivered in 1588, John Prime “preached once more at Oxford, dwelling again on 
the Queen’s preservation and comparing her deliverances to those of David.”325  I argue 
that Dee saw the Queen’s connection to King David not merely as symbolic, but also as 	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     blood-and-thunder language of a present-day Apocalypse.  The rule of this pious and    
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genealogical.  This, in part, would explain Dee’s vision of Elizabeth as the New World 
Emperor.  In Ezekiel, the Lord declares that once his chosen people, the remnants of 
Judah, are found and cleansed, “David My servant shall be king over them, and they shall 
all have one shepherd… and David My servant will be their prince forever.”326  If Queen 
Elizabeth were the embodiment of David’s line by way of King Arthur, her heredity 
would solidify her destined role as New World Emperor, righteous prince, and divinely 
appointed “shepherd” of the Lost Tribes (the Native Americans).  By converting and 
leading the heathens, she, like King Arthur, would be fulfilling a divinely appointed 
mission.   
From the Middle Ages throughout the Renaissance, Arthur was heralded as the 
most Christian King “vnder Krystes seluen,”327 and was revered, not just for conquering, 
but also for converting his foes and incorporating them into his nearly indestructible 
army.  “For Arthur was in the habit of adding to his company the young men of all the 
islands which he conquered, whence he was seen to have such a huge army that it was 
difficult for anyone to defeat it.”328  In Limites, Dee repeatedly calls attention to Arthur’s 
reputation as a great Christian monarch, at one point citing the writings of the “zealous 
Doctor of Lawe, Felix Maleolus, in his excellent worke de Nobilitate cap…”329 to 
reinforce this notion. 	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     detractors who were disinclined to believe in the missing “Welsh booke” from which he  
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Arthur, the most glorious monarch of all the princes in the  
world, the most Christian king, and pacifier of the realm of Britain , whose 
noble deeds, wonderful and outstanding, will be recorded throughout all the 
kingdoms of the world.330 
 
Dee cast Elizabeth in the same role.  Just as Arthur had united and converted the 
warring tribes of ancient Britain, Elizabeth would, according to Dee’s aspirations, unite 
the tribes of the New World under England’s crown and, by doing so, convert the Lost 
Tribes of Israel.  
The fact that Israel’s most glorified king, David, had allegedly bested a giant 
provides another noteworthy parallel to Brutus, Albion, Britain, and Arthur.  Goliath was 
often interpreted as an enormous Philistine (or pagan), conquered by the young Israelite, 
David, who proved his worth as Israel’s true ruler.  Britain’s mythical history involved 
the slaying of many giants by Brutus, Corineus, Arthur and his Christian Knights.  In 
Arthurian chronicles and romance the defeat of a giant, predominantly by beheading, was 
often a metaphor for monotheism vanquishing paganism.  The same may be said of 
David’s victory and subsequent beheading of Goliath in the Old Testament.  Accordingly, 
the story of David and Goliath established yet another Biblical/Arthurian parallel to those 
seeking a connection.  London had historically been known as Troia Nova, or “New 
Troy.”331  Now, in a similar vein, the New World was viewed as a new Promised Land.  
In addition to Atlantis it was sometimes called Bensalem, meaning the “son of” or “New 
Jerusalem.”  Within this New Jerusalem, Dee envisioned Elizabeth, and possibly himself, 
as either a catalyst to, or the very figure of, divine redemption.  
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Dee’s vast knowledge of Arthurian history in conjunction with his biblical mastery, 
his attempts at communication with the divine, and his belief that he himself had been 
called to serve as a prophet all imply this agenda.  His political writings, however, may 
not have openly reflected such aspirations, as Dee’s spiritual intentions were constantly 
under watch.  An overt claim that he was a modern-day prophet would not sit well with 
the Protestant church.  Any religious prophecy on Dee’s part could easily be interpreted 
as heresy; nonetheless, his Angelic Conversations record messages from Uriel, one of the 
archangels more known in Hebrew than in Christian texts.  It was Uriel who revealed to 
Dee his role as prophet.  As documented in A True & Faithful Relation of What Passed 
for Many Years Between Dr. John Dee and Some Spirits, Uriel explained to Dee, “The 
Lord hath chosen you to be Witnesses, through his mercy and sufferance… in the offices 
and dignities of the Prophets… wherein you do exceed the Temples of the earth…”332  
Harkness affirms that Dee took his role as prophet to heart and “believed himself heir to 
the prophetic biblical tradition of Enoch, Elias, Esdras, and John the Divine.”333  She 
further stresses Uriel’s importance in the cabalistic and alchemical traditions.  “In 
cabalistic lore, Uriel transmitted knowledge of the cabala to humanity, as well as the art 
of alchemy, which might explain why he conveyed alchemical parables to Dee.”334  The 
literary presence of Uriel is primarily found in extracanonical texts, most notably the 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
332 Dee, A True & Faithful Relation of What Passed for Many Years Between Dr. John Dee and  
     Some Spirits, n.p.  
333 Harkness, John Dee’s Conversations with Angels, 146.  Just as Dee believed there were lost  
     (or destroyed) works that proved Arthur’s feats, he also believed there were ‘lost books’ “that  
     Jews possessed, especially those of Esdras” (Ibid., 150).     
334 Harkness, John Dee’s Conversations with Angels, 50.  
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book of Esdras, which was considered apocryphal by the early-modern era.335   
Columbus also had an abiding interest in the book of Esdras and the prophecies 
within it.336  The book of Esdras, like Ezekiel, spoke of the Lost Tribes.  From this book 
“a tradition developed that the recovery of the Lost Tribes would be part of the general 
redemption, a central component of the messianic age.”337  Esdras speaks of a man who 
comes from the sea and arrives upon distant shores.  Two separate groups soon approach 
him–one is a warlike multitude, and the other peaceful.  The man from the sea subdues 
the warlike multitude, not with weapons of war, but with “a blast of fire, and out of his 
lips a flaming breath, and out of his tongue he cast out sparks and tempests.”338  He is 
then surrounded by the peaceful natives, who approach him with tributes and even 
servants. 
Then many people came to him, some of whom were joyful and some 
sorrowful; some of them were bound, and some were bringing others as 
offerings.… 
And whereas thou sawest that he gathered another peaceable multitude 
unto him;   Those are the ten tribes, which were carried away prisoners out 
of their own land in the time of Osea the king, whom Salmanasar the king 
of Assyria led away captive, and he carried them over the waters, and so 
came they into another land.339 
       
Sanders asserts that Columbus may have seen himself as the man from the sea in 
Esdras.  “All his life, Columbus’s ideas about geography were permeated with a peculiar 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
335 The “best-known angels in Dee’s conversations are the archangels of the Judeo-Christian  
     tradition: Gabriel, Michael, Raphael, and Uriel” (Harkness, John Dee’s Conversations with  
     Angels, 47).  It is noteworthy that Uriel is not mentioned in canonical literature, but “appears  
     mainly in the now apocryphal book of Esdras” (Ibid.). 
336 “A striking element in Columbus’s geographical religiosity is his intense and abiding interest  
     in the fourth (or second) book of Esdras” (Sanders, Lost Tribes and Promised Lands, 77).   
337 Sanders, Lost Tribes and Promised Lands, 15.   
338 2 Esdras 13:10. 
339 Ibid., 13:13, 13:39-40. 
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religious mysticism.  He kept a ‘Book of Prophecies’ in which he collected quotations –
mostly from the Bible, often those dealing with ‘isles far off’ – that seemed to prophesy 
his own discoveries.” 340  I would add that the two separate multitudes in Esdras–one 
warlike and the other peaceful (the Lost Tribes who journeyed to Arsareth),341 coincide 
with the two groups Columbus distinguished in his writings–the Indios, (peaceful natives) 
versus the Caribs, or Caníbales (flesh-eating, warlike peoples).  These two classifications 
are consistent with the dualistic interpretations of the heathens that were perpetually 
ascribed to the New World Indians from the time of Columbus on.   
Gilbertus Genebrardus, whose works are now largely lost, but whose “name often 
appears in late sixteenth and seventeenth-century English discussions of the Israelites’ 
post-biblical history… held that the lost tribes became both the Tartars and the Native  
Americans.  He dispersed the Israelites into Tartary on the authority of 2 Esdras, and then 
sent some of them into the New World via Greenland and Labrador.”342  Genebrardus’s 
supposition, based primarily upon Esdras, lends further credence to the notion that both 
Columbus and Dee were following a similar line of thought.  Genebrardus “appealed to 
the presumed existence of Mosaic cultural elements among the Tartars and the Native 
Americans as proof of the two peoples’ Israelite ancestry.”343  His recognition of cultural 
similarities between distinct groups recalls the sixteenth-century tendency to identify 
Judaic influence in the practices and beliefs of the ancient Druids and Celts.  Tudor 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
340 Sanders, Lost Tribes and Promised Lands, 77. 
341 Arsareth is “evidently a Greek corruption of the Hebrew aretz ahereth, ‘another country’”  
    (Sanders, Lost Tribes and Promised Lands, 80).   
342 Cogley, “‘The Most Vile and Barbarous Nation of all the World,’” 800.   
343 Ibid. 
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patriots who espoused the Joseph legends used Celtic/Judaic cognates as “evidence” that 
Joseph of Arimathea had indeed journeyed to Britain, bringing with him teachings from 
Israel and from Christ himself.344  These projected links, which discerned aspects of 
Judaism within the customs and rituals of the Celts, Druids, and later the Native 
Americans, implied further connections among the ancient Britons, the New World 
Indians, and the Jews.  King Arthur, the alleged heir of Joseph of Arimathea, who had 
ruled the ancient Britons, united the Celts, and traveled to the New World (according to 
Dee), was the missing link among all three.  
 Merlin’s prophecies in the Historia are relevant here as well.  Although many of 
his auguries are extremely enigmatic and obscure, one section speaks clearly of the 
downfall of contemporary religion and the demise of those who have oppressed God’s 
elect.  Merlin also refers to “The Islands of the Ocean,” which “shall be given into the 
power of the Boar.”345   
  The Cult of religion shall be destroyed completely and the ruin of the  
  churches shall be clear for all to see… The race that is oppressed shall  
  prevail in the end, for it will resist the savagery of the invaders.  The Boar  
  of Cornwall shall bring relief from these invaders, for it will trample their  
  necks beneath its feet.  The Islands of the Ocean shall be given into the  
  power of the Boar and it shall lord it over the forests of Gaul… The Red  
  One will grieve for what has happened, but after an immense effort it will  
  regain its strength.346 
 
The “Red One” in Merlin’s prophecy is, of course, a reference to the Red 
Dragon–the proud symbol of Wales and Arthur’s line.  Yet the epithet may have 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
344 Some contemporary scholars speculate that, as is often the case with legend, an inkling of                      
     historical truth may yet lurk beneath layers and layers of myth.  
345 Monmouth, Historia, 172. 
346 Ibid., 171-172. 
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conveyed a double-meaning to Dee, if viewed in conjunction with the ancient Britons and 
the New World savages, his conviction that Arthur had journeyed to America long before 
Columbus, and the tendency to view the Indians as “red.”  If Dee did consider the Native 
Americans to be analogues of the ancient Britons, and the Spanish as equivalent to the 
Saxons who invaded from across the sea, Elizabeth, the embodiment of the ‘Boar of 
Cornwall,’ could bring the Natives aid, and claim ‘The Islands of the Ocean’ for England.  
Furthermore, if the heathens were connected to the lost remnants of Judah, Elizabeth was 
again the key figure who could offer them salvation.   
In light of such prophecies, Elizabeth would serve not only as an agent of Arthur 
but also of Christ.  I maintain that, to Dee, Elizabeth’s ascension to the throne marked her 
as the redeemer of both the ancient Britons and the Lost Tribes of Israel, whose 
whereabouts had finally been discovered.  The line of King Arthur and the ancient house 
of King David would each be redeemed and glorified through her possession of and 
dominion over the New World. 
Dee’s devotion to alchemy, astrology, and Cabala, his belief that he had been 
divinely assigned a prophetic role, and his conviction that this role was connected to both 
England and the New World, contradict William Sherman’s claim that Dee the scholar 
and Dee the occultist have been inaccurately conjoined.  His hope for the expansion of 
the British Empire was intrinsically tied to his mystical practices and beliefs.  Even  
Sherman acknowledges that Dee’s visions for England and its “Brytannic Empress” in 
Limites convey “a vivid sense of Dee at work as an imperial conjurer… with the rhetoric 
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of revelation.”347  Sherman’s observation appears discordant with his criticism of Yates.  
Despite his desire to distinguish Dee’s political endeavors and practical achievements 
from his mystical pursuits, they were frequently entwined.  Dee’s intentions as expressed 
in his writings, much like those expressed by Columbus upon his first voyage, were 
infused with mysticism.  They were meant to promote eschatological harmony for “the 
benefit of all Christendom, and Heathenes.”348  Accordingly, his urgent exhortations to 
the Queen to reclaim the New World and convert its natives signified more than a race 
for empire.  On a macrocosmic scale, Dee’s requests personify his vision of a race for 
good’s triumph over evil.    
Dee’s vision of universal harmony was inclusive of both the Native Americans 
and the converted Jews.  Yet, despite the burgeoning tendency to assimilate rather than 
estrange Other, the Renaissance was riddled with contradiction and it remained in vogue 
to classify anything foreign or distasteful as monstrous.  Accordingly, the Jews were still 
marginalized and often persecuted by Christians–even Christians who studied Jewish 
mysticism and revered Hebrew texts.349  More inconsistencies arise in light of Dee’s 
status as a Protestant.  In addition to ongoing accusations of sorcery and the conjuring of  
demons, he was occasionally accused of maintaining Catholic sympathies, and did, at 
times, work for Catholic patrons abroad.  Dee’s religious allegiance continues to intrigue  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
347 Sherman, John Dee: The Politics of Reading and Writing in the English Renaissance, 192.   
348 From Dee’s General and Rare Memorials, in Early English Books Online.  It seems tragically  
     ironic that the initial intentions of Columbus were so far from the actual calamity and  
     devastation that befell the Native Americans.   
349 Likewise, the assimilation of the Native Americans and the ancient Britons provided a useful  
     theoretical platform for Imperial Britain, and was proposed in all sincerity by Tudor patriots  
     such as Humphrey Llwyd and John Dee; but it did not result in egalitarian relations between  
     British Colonists and the natives.     
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and often baffle scholars.  His Angelic Conversations reveal that his beliefs did not 
consistently align with the doctrines of either Catholicism or Protestantism, as he was 
operating under the hope for a universal religion, one unlike any creed currently extant, 
which would include Protestants, Catholics, Muslims, and Jews.350   
Merlin’s prophecies are here again significant regarding the “Cult of religion” that 
“shall be destroyed completely and the ruin of the churches shall be clear for all to 
see.”351  Dee was often implicated in religious and spiritual conflicts and, to his dismay, 
witnessed the vast destruction of British monasteries at the order of Henry VIII.352  He 
believed that all postlapsarian religions were to some degree flawed, and hoped for the 
eventual restoration of God’s true, unifying religion.  The heated battles between 
Catholics and Protestants continued to rage yet, in Elizabeth, Dee saw the potential for a 
new, more promising age.    
The idea of a universal church was not unique to Dee.  Other alchemists, such as 
Paracelsus (c. 1493 – 1541?)353 and Guillaume Postel (c. 1510? – 1581), believed in “a 
utopian future for the world that would restore both the Book of Nature and humanity,”354  
and “a universal church and state, and humanity’s return to a life of perfection.”355  The  
hope for religious inclusion was also expressed by Columbus, who wrote, “It is my  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
350 Harkness, John Dee’s Conversations with Angels, 150.  “Instead of choosing between Catholic  
     and Protestant faiths the angels told Dee that an alternative course was open to him: the  
     establishment of a new, angelically revealed universal religion that would accompany his  
     universally applicable natural philosophy” (Ibid., 149).  Dee hoped to “unify the world under a  
     single faith” (Ibid., 151).   
351 Monmouth, Historia, 171.   
352 Dee lamented the ruin of countless manuscripts that were destroyed and lost forever,  
     including those burned in his own library by looters.     
353 The works of Paracelsus were present in Dee’s trove of books.  
354 Harkness, John Dee’s Conversations with Angels, 148. 
355 Ibid.   
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opinion that the Holy Spirit works through Christians, Jews, Moors, and all others of 
whatever religion; and not just through the learned but also the ignorant.”356  I conclude 
that Dee and Columbus shared similar millenarian visions involving the possession of the 
New World and the conversion of the Lost Tribes.  Yet, in order to appear faithful 
subjects of their patrons, each man openly espoused loyalty to the dominant religion of 
their country and crown.  Ironically, Columbus’s belief that “the prophets used various 
means to speak of the future with reference to the past and the past with reference to the 
future, as well as of the present,”357 aptly describes the manner in which Dee attempted to 
justify England’s future in the New World by way of its past ruler, King Arthur, as 
manifested by its present monarch, Queen Elizabeth.  
Reflecting upon the sixteenth-century assimilation of pagans, giants, ancient 
Britons, Native Americans, Lost Tribes, and Jews, it seems fitting that the incorporation 
of Other into Self eventually turned towards what had long been depicted as the ultimate 
Other, the feminine–and a feminine monarch at that–in the form of Queen Elizabeth.  My 
final chapter will primarily be devoted to an examination of the manner in which 
Elizabeth was portrayed as a unifying bridge between the past, present, and future of 
Britain.    
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
356 From Columbus’s letter to Ferdinand and Isabella c. 1501 as quoted in Columbus on Himself,   
     204. 
357 Ibid. 
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Chapter IV 
The Once and Future Queen 
 
 
Roy Strong describes the Elizabethan aesthetic as “a neo-medieval one with its 
mania for genealogy and heraldry, its exuberant enthusiasm for tilts and tournaments, its 
passion for castle architecture transmuted into terms of glass instead of stone, its delight 
in romances expressed in the epics of the age.”358  One of the best-known epics of the age 
was Spenser’s Faerie Queene, exalting Elizabeth as the magnificent Faerie Queene, 
Gloriana.  The identities of Gloriana and Elizabeth were not only enmeshed by Spenser in 
his fictional world of Faery lond, but they were also conjoined in the Elizabethan Court.  
Just as Gloriana represented Elizabeth, Elizabeth represented Gloriana in festivities, 
celebrations and Accession Day tilts.  In a manner reminiscent of Arthurian Romance, 
feasts and tournaments were held “where everyone could see Gloriana receive the 
homage of her knights.”359  The Queen’s fusion with Gloriana occurred in portraiture, 
poems, and entertainments, as did her simultaneous fusion with goddesses such as 
Astraea, Artemis, Cynthia, Belphoebe, and Diana.360  These representations imbued the 
Queen’s image with majesty, divinity, and eternal youth.  The mythical Phoenix and 
other symbols of perpetuity were also affiliated with Elizabeth.  They served various 
functions, one of which was to allay concerns, towards the latter part of her reign, 
regarding succession.   
 Andrew Hadfield asserts that despite Spenser’s praise of Gloriana, he “uses the 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
358 Strong, The Cult of Elizabeth, 116.   
359 Ibid., 114.   
360 Cynthia, Diana, Belphoebe, and Artemis are analogues of one another.  
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figure of Britomart to attack Elizabeth for what she had not done, marry and have 
children… and so secure the future of her dynasty.”361  According to Hadfield, Spenser 
was demonstrating his disappointment with the second half of Elizabeth’s reign.  By not 
marrying and producing an heir she had jeopardized the future of England.  I contend, by 
contrast, that within Spenser’s work, Gloriana herself is the future of England.  Prince 
Arthur ardently pursuing the Faerie Queene in an allegorical New World is a 
representation of Britain’s epic past seeking its promising future by way of its present 
queen, Elizabeth.  
Within this chapter, I argue that Queen Elizabeth is constructed as a temporal 
bridge between the past, present, and future of England in the works of Spenser and Dee, 
and in Elizabethan portraiture of the late sixteenth century.  I counter arguments that view 
the abrupt ending of Arthur’s chronicle history in Briton moniments as historical loss, 
instead asserting that Spenser, like Dee, was leaving space for Arthur’s future.  I further 
examine Spenser’s creation myth in the Antiquitie of Faerie lond.  While brief, this 
treatise reinvents traditional origin legends that inevitably condemn women.    
In order to circumnavigate the dismissal of the feminine, and to affix Elizabeth 
securely within the male-dominated sphere of sixteenth-century politics, it was 
imperative for the Queen as feminine Other to be reconciled with masculine Self.  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
361 Hadfield, Edmund Spenser, 261.  Likewise, David Kinahan “claims that Argante’s incest is  
     intended to resonate with Elizabeth’s refusal to reproduce.  He contends that Spenser ties  
     Elizabeth to Argante according to a propagative logic within which Elizabeth’s rejection of  
     marriage and her procreative role ‘has the same social effect as endogamy–the Tudor line  
     consumes itself’” (Lehnhof, “Incest and Empire in The Faerie Queene,” 218).  I, however, am  
     aligned with Lehnhof’s belief that “Instead of displacing the Queen, Spenser repeatedly avows  
     his intention to more fully enthrone her” (Ibid., 226).  As David Lee Miller observes,  
     “Spenser’s portrayal of Elizabeth is sometimes obliquely critical… but it remains on balance a  
     work of glorification” (Miller, The Poem’s Two Bodies, 279).   
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Numerous studies have examined how this particular assimilation was achieved through 
art, apparel, titles, speeches, court plays, mythology, the idealization of chastity, and the 
breaking of traditional gender roles.  To my knowledge, however, no study has 
investigated the implications of the feminine in Spenser’s atypical creation legend found 
within Sir Guyon’s Elfin history.  While Spenser’s epic is not free of misogyny, his twist 
on traditional creation legends radically revises the a priori condemnation of the feminine 
in other works.   
After recounting traditional origin myths, I will examine the manner in which 
both Spenser and the Rainbow Portrait contradict them.  Next, I will demonstrate how the 
Queen transcends temporal bounds in Elizabethan portraiture and the works of Spenser 
and Dee.  Lastly, I will demonstrate how Elizabeth’s representation as the moon goddess 
elicits an overlooked connection to Geoffrey’s Historia and the inception of Britain.      
The exclusion, negation, and demonization of the feminine are apparent in the 
creation accounts of, among others, the Greeks, Romans, Christians, Muslims, and Jews.  
Hesiod’s Theogony (c. 700 BCE) cites feminine Night as the mother of malice, treachery, 
and sorrow.  Discussing the origin of the cosmos, he relays how Night engendered 
monstrous offspring: 
  And Night bare hateful Doom and black Fate and Death, 
  and she bare Sleep and the tribe of Dreams.  And again 
  the goddess murky Night, though she lay with none, 
  bare Blame and painful Woe…  she bare the Destinies 
  and ruthless avenging Fates… and they pursue the transgressions  
  of men and gods…  Also deadly Night bare Nemesis (Indignation) 
  to afflict mortal men, and after her, Deceit and Friendship and  
  hateful Age and hard-hearted Strife.362 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
362 Hesiod, Theogony, lines 211-225.  All quotes from Hesiod are listed by the title of the work  
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Certain feminine forces, such as Hecate, the Muses, and Earth are valorized in 
Hesiod’s cosmogonies yet, without a male companion, many of them autonomously 
regenerate monsters.  Conversely, with a masculine counterpart, such as the Heavens or 
Cronos, they create heroes, Titans, and gods.  The affiliation of the monstrous and the 
feminine endured well into the early-modern period and beyond.  Hence, women were 
frequently blamed for deformities, monstrous births, the inception of suffering, and 
nearly all worldly woes.   
Hesiod depicts Pandora as the first human woman to blight the earth with 
monstrosity.  Her story begins with the transgression of a Titan, and ends with the demise 
of ‘man.’  Pandora was created by the deformed god, Hephaestus, under the order of Zeus 
to punish the Titan Prometheus and the humans he aided by the theft of fire.  Incensed by 
the audacity of Prometheus, Zeus plots his retribution and “forthwith he made an evil 
thing for men as the price of fire.363”  Assembling the Olympians, Zeus  
  bade famous Hephaestus (the Limping God) make haste and mix  
earth with water and to put in it the voice and strength of human kind, and  
fashion a sweet, lovely maiden-shape, like to the immortal  
goddesses in face…364 
     
 
 Cunning Zeus delights in the fact that mortal men will desire this delicate 
creature, and thus unknowingly embrace their own destruction.  To ensure her physical 
appeal, he instructs Athena and Hephaestus to adorn her in the finest garments, jewels, 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
     and line/s cited, as taken from Hugh G. Evelyn-White’s translation, listed in the bibliography.   
363 Ibid., Theogony, 565.   
364 Ibid., Works and Days, 60-63. 
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and gold, and charges Hermes “to put in her a shameless mind and deceitful nature.”365  
Neither Pandora nor Epimetheus (the brother of Prometheus) stand a chance against the 
chicanery of Zeus.  Despite Prometheus’s warning to be cautious of gifts from the gods, 
his brother accepts Pandora as his wife and, “from her is the race of women and female 
kind.” 366   
By describing women as a “race,” Hesiod distances them all the more from the 
“race of men,” which allegedly lived a trouble free existence prior to the creation of 
women.  “For ere this the tribes of men lived on earth remote and free from ills and hard 
toil and heavy sickness which bring the Fates upon men.”367  In this pre-Pandora 
paradise, when men died, “it was as though they were overcome with sleep.”368  Hesiod 
alludes to man’s peaceful death, yet the mystery of procreation among the all-male race is 
conveniently omitted.  This phenomenon perpetuates the myth of male parthenogenesis 
prior to the onset of “–the deadly race and tribe of women who live amongst mortal men 
to their great trouble.”369  Begotten of a monster, Pandora releases monstrosity upon the 
earth.  Hesiod’s legend, like many, inextricably links monsters, women, and the 
deformed.  It is the story of a female goddess, Hera, autonomously giving birth to 
crippled son, Hephaestus, who gives birth to a human woman, Pandora, who gives birth 
to monsters––corruption, hardship, and sin.  Unable to curb the dangerous curiosity that 
was intentionally ingrained in her nature at creation, Pandora, like Night, is held 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
365 Hesiod, Works and Days, 67-68. 
366 Ibid., Theogony, 590-591.   
367 Ibid., Works and Days, 90-91. 
368 Ibid., Works and Days, 114. 
369 Ibid., Theogony, 592. 
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accountable for releasing all evils upon humankind.   
… the woman took off the great lid of the jar with her hands and  
scattered all these and her thought caused sorrow and mischief to men…  
Of themselves diseases come upon men continually by day and by night,  
bringing mischief to mortals…370  
 
In Judeo/Christian accounts it is Eve who precipitates the downfall of ‘mankind.’  
The Bible states that God wished to provide a companion for the first man, Adam, with 
the creation of woman, as opposed to Greek accounts in which Zeus ordered Pandora’s 
creation to condemn both Titans and men, yet the outcome is regrettably the same.  Eve’s 
disobedience in the Garden of Eden results in banishment from Paradise and precipitates 
the future struggles of humankind.   
The magical fairies of Arthurian romance occasionally escape the condemnation 
of human women.  While they are typically absent in the chronicles, fairies often wield 
power, authority, and wisdom in romance.  Nonetheless, the most powerful fairy of 
Arthurian lore, Morgan le Fay, was also the most feared.  She was frequently vilified and 
her abilities cast in a negative light.  By the medieval period, ancient accounts of strong, 
valorous women and goddesses, such as the Babylonian Tiamat, Lilith, Hecate, and 
Morgan’s prototype, the Celtic Morrigan, had largely been lost, demonized, or replaced 
by classical and Judeo/Christian figures such as Pandora, her analogue Eve, and 
generations of women to follow who were perennially blamed for the fall of man and the 
inception of monsters.  The few human women who were revered, such as the ill-fated 
Roman Lucretia, were entirely devoted to the honor of their husbands (or their chastity), 
even at the cost of their own lives.  	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Contrasting the profuse misogyny inherent in the creation legends of the Greeks, 
Romans, Christians, Muslims, and Jews, Spenser creates his own origin myth.  Preceding 
this new creation story, he first retells age-old misogynistic tales, such as the Albina 
legend, linking women and the monstrous.  Briton moniments explains that Britain was 
originally “saluage wilderness,”371 inhabited only by “hideous Giants,”372 derived from 
the “natiue slime”373 of Albina and her sisters.  
   But whence they sprong, or how they were begot, 
   Vneath is to assure; vneath to wene 
   That monstrous error, which doth some assot, 
   That Dioclesians fiftie daughters shene 
   Into this land by chaunce haue driuen bene, 
   Where companing with feends and filthy Sprights,   
   Through vaine illusion of their lust vnclene, 
   They brought forth Giants and such dreadfull wights, 
   As farre exceeded men in their immeasurd mights.374 
 
True to the account in the Auchinleck Manuscript, these monstrous giants run 
amuck in Britain until defeated by the mighty Brutus.   
Vntill that Brutus anciently deriu’d 
From royall stocke of old Assaracs line, 
   Driuen by fatall error, here arriu’d, 
   And them of their vniust possession depriu’d.375 
 
Like generations before him, Spenser consigns Albina and her sisters to infamy.  
Conversely, within Sir Guyon’s Elfin history, “That hight Antiquitie of Faerie lond,”376 
he offers a new rendering of ancient origin legends and the feminine.  Subtle differences 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
371 Spenser, The Faerie Queene, II.x.5. 
372 Ibid., II.x.7. 
373 Ibid., II.x.9. 
374 Ibid., II.x.8. 
375 Ibid., II.x.9. 
376 Ibid., II.ix.60. 
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precede his primary deviation from traditional creation myths.  In Hesiod’s cosmology, as 
in Spenser’s, the Titan Prometheus, steals fire from the Olympian Zeus377 to benefit man; 
yet, in Spenser’s account, Prometheus is not only the benefactor of humans, but the 
creator of “all Elfin kind.”378  Sir Guyon reads how 
… Prometheus did create 
A man, of many partes from beasts deriued  
And then stole fire from heauen, to animate 
His worke, for which he was by Ioue depriued  
Of life him selfe, and hart-strings of an AEgle riued.  
 
That man so made, he called Elfe, to weet 
Quick, the first authour of all Elfin kind:379 
   
While wandering in the “gardins of Adonis”380 the first Elfin male comes across 
A goodly creature, whom he deemd in mind 
To be no earthly wight, but either Spright, 
Or Angell, th’authour of all woman kind; 
Therefore a Fay he her according hight, 
Of whom all Faeryes spring, and fetch their lignage right.381 
 
Diverging from well-known creation stories in which the first female comes into 
existence after man, is created primarily for him, and is inevitably his downfall, this 
Fay’s inception was either contemporaneous with that of the first Elf’s or prior to it.  
Spenser does not reveal who created her, or whether she sprung into existence on her 
own; however, the mystery of her origin does not diminish her autonomy or primacy–and 
the primacy of a hero, nation, or deity was often equated with superiority.  In Genesis, for 
instance, Eve is secondary, formed from the rib of Adam, who was revered as the primal 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
377 Who is called by his Roman name, Jove, in Spenser’s account.   
378 Spenser, The Faerie Queene, II.x.71. 
379 Ibid., II.x.70-71.  
380 Ibid., II.x.71. 
381 Ibid., II.x.71. 
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man.  Eve is “called woman, because she was taken out of man.”382  Although Adam, like 
the animals, is created from the earth and the breath of God,383 he is offered dominion 
over the terrestrial realm and all life forms that dwell upon it. 
Hephaestus created Pandora out of mud and water.  She, like Eve, was created 
after the genesis of ‘man’ and is secondary in importance.  Both women are affiliated 
only with the earth.  Conversely, the first Fay in Spenser’s version is disassociated from 
the earth.  She is “no earlthy wight,” but appears to be “either Spright, / Or Angell,” and 
is “th’authour of all woman kind.”384  This concept alone severs the tie between women, 
the earth, and the monstrous that had lasted for centuries.   
Eve, Albina, and the “daughters of men”385 in Genesis were each accused of 
coupling with monsters, giants, incubi, or fallen angels, generating more monsters upon 
the earth.  Spenser’s primal Fay avoids this fate.  Unlike Eve, Albina, and Pandora, she 
does not appear a beautiful blessing only to transgress and precipitate destruction.  
Rather, from her springs a line of mighty “kings, which all the world warrayd, / And to 
them selues all Nations did subdew.”386  Albeit brief, Spenser’s account regarding the 
first Fay counters centuries of ancient creation myths condemning women and aligning 
the feminine with the monstrous.  Instead of engendering wickedness, vanity, monsters, 
illness, disease, turmoil, and strife, Spenser’s ethereal Fay propagates great leaders.  
From her, powerful, noble kingdoms are forged.  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
382 Genesis 2:23. 
383 “The LORD God also made the man of the dust of the ground, and breathed in his face breath  
     of life, and the man was a living soul” (Genesis 2:7). 
384 Spenser, The Faerie Queene, II.x.71. 
385 Genesis 6:2.   
386 Spenser, The Faerie Queene, II.x.72. 
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 The Rainbow Portrait (c. 1600–1602) inverts traditional biblical imagery in a 
manner reminiscent of Spenser’s creation story.  Although it post-dates other Elizabethan 
portraits to be discussed in this chapter, I address it first as it demonstrates the manner in 
which the Queen’s image was imbued with power, divinity, youth, and symbolic 
perpetuity during the latter part of her reign.   
 
     
Figure 19 - The Rainbow Portrait (c. 1600-1602). 
Housed in Hatfield House, Hertfordshire. 
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 This portrait, which honors Elizabeth as Astraea, “The Queen of Love and 
Beauty,”387 is rich with cryptic symbols and goddess imagery.  The mysterious eyes and 
ears that appear upon Elizabeth’s dress may signify her omniscience; they may refer to 
her people, whose eyes are fixed upon her, or they may allude to Dee, whom the Queen 
occasionally referred to as ‘my eyes.’  Richard Deacon posits that John Dee may have 
been the prototype of the twentieth-century character, James Bond, a British spy.  This 
theory is partially derived from Dee’s use of a cryptic insignia resembling two zeros 
(signifying eyes) underneath a division symbol or elongated seven, a sacred number.388  
My intent here, however, is to draw attention to the coiled snake embroidered upon the 
Queen’s dress.  This image is unique in that it boldly and somewhat irreverently defies 
biblical condemnation of the snake, and thereby of women, extolling the serpent in a 
manner atypical of western origin legends and contemporaneous art.   
 In various cultural traditions, snakes were not always endowed with negative 
characteristics; they could signify any number of deities or positive attributes including 
wisdom, transformation, rebirth, and immortality.  Yet within the Judeo/Christian world, 
largely due to Genesis, snakes in fables, art, and literature were nearly always creatures 
indicative of corruption, sin, coercion, vice, and the degradation of the soul.  Eve and the 
serpent in the Garden of Eden were popular subjects of medieval and early-modern 
artwork depicting the fall of man.  Likewise, snakes or snake-like dragons were often 
seen defeated, stepped on, or speared in portraits of saints, heroes, and divinities 
vanquishing the monstrous.  Nevertheless, upon Elizabeth’s dress in the Rainbow 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
387 Strong, The Cult of Elizabeth, 50.   
388 See Deacon’s John Dee: Scientist, Geographer, Astrologer, and Secret Agent to Elizabeth I.   
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Portrait, a portrait intended to honor the Queen’s virtue and greatness, a snake winds its 
way up her arm.  
 
 
Figure 20 - Detail of the Rainbow Portrait. 
  
	  	  
171	  
 Perpetuity may be implied in the Celtic-like knot formed by the snake.  Strong 
interprets it as the serpent of wisdom, accompanied by a jeweled heart.  “On her left 
sleeve is embroidered a serpent from whose mouth hangs a heart.  The heart is symbol of 
the passions, the serpent of wisdom.”389  Like Yates before him, Strong posits that John 
Davies’ Hymns of Astraea390 were likely created in tandem with the Rainbow Portrait, 
and that they offer further insight into the portrait’s meaning.391  Several stanzas in 
Davies’ poem substantiate Strong’s interpretation of the jeweled heart below the snake’s 
mouth.      
   B  ut since She hath a heart, we know 
   E  ver some Passions thence do flow, 
   T  hough ever ruled with honour. 
   H  er judgement reigns!  They wait below, 
   A  nd fix their eyes upon her…392 
 
   B  y this straight rule, She rectifies 
   E  ach thought that in her heart doth rise; 
   T   his is her clear true Mirror! 
   H  er Looking Glass, wherein She spies 
   A  ll forms of Truth and Error.393 
 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
389 Strong, The Cult of Elizabeth, 50.   
390 Also known as Hymns to Astraea.  
391 John Davies (c. 1569-1626) was an attorney, courtier, and court pageant poet.  Frances Yates  
     asserts that his “hymns to Astraea as a whole cover nearly all the points included in the cult of  
     the imperial virgin” (Yates, “Queen Elizabeth as Astraea,” 65).  Yates was “the first to connect  
     the Rainbow Portrait and the poems of Davies when she pointed out that the pictured figure's  
     bodice flowers represent the springtime which accompanies the return of Astraea, just goddess  
     of the Golden Age.  Indeed, all of Davies's acrostic Hymnes of Astraea (1599), in its praise of  
     Elizabeth, explores aspects of this goddess’s persona” (Erler, “Sir John Davies and the      
     Rainbow Portrait of Queen Elizabeth,” 359).   
392 John Davies, Hymns of Astraea, Hymn xx.  All quotes from Davies’ Hymns of Astraea are  
     derived from Arthur Bullen’s collection, Some Longer Elizabethan Poems, listed in the  
     bibliography.  
393 Davies, Hymn xxii.   
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 Davies’ acrostic poem to Elizabeth as the goddess Astraea recalls pre-biblical 
traditions in which neither women nor the snake had yet been demonized.  Yet, in light of 
subsequent imagery surrounding women, gardens, and snakes, the jewel below the 
snake’s mouth could also represent an apple.  The forbidden apple in Eden was allegedly 
taken from the tree of knowledge and the snake in the Rainbow Portrait is what Strong 
describes as “the serpent of wisdom.”394  In either representation the snake embodies 
some form of knowledge and wisdom, but in the Rainbow Portrait that knowledge 
signifies sacred majesty and divinity as opposed to willful transgression.  Like Spenser’s 
creation story, the serpent upon Elizabeth’s sleeve readapts traditional imagery in 
Genesis, imbuing the snake, and its relationship to the feminine, with positive 
connotations.  In an age that scorned Eve as vain, disobedient, and frail, and in which the 
snake was often interpreted as the devil incarnate, tempting curious Eve towards her 
unlucky fate, the Rainbow Portrait flouts tradition.  It has transformed the serpent from an 
allegory of the devil to the embodiment of wisdom and “the true beams of Majesty”395 
that radiate from Elizabeth.  It has assimilated wicked Other into righteous, glorified, 
triumphant Self.396 
 The solar imagery of the Rainbow Portrait further defies typical condemnation of 
the feminine.  Since the time of the ancient Greeks, cosmic orbs had been ascribed 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
394 Strong, The Cult of Elizabeth, 50.  
395 Davies, Hymn viii.   
396 The Rainbow Portrait’s re-adaptation of the snake is reminiscent of the “EVA/AVE”  
     palindrome, representing the manner in which one woman (Eve) led to the downfall of  
     humankind, while another woman (the Virgin Mary, hailed as “Ave Maria”) facilitated its  
     redemption.  Just as language had an inverse relationship with the monstrous and the divine, so  
     too did the Eve/Mary archetypes.  In the Rainbow Portrait, Elizabeth displays the tokens of  
     Eve, the snake and apple, but embodies the salvation of Mary––as she so often did in post- 
     Reformation iconography.   
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gendered characteristics, and misogynistic doctrine dictated that the masculine heavens 
were superior to the feminine earth.397  The sun was affiliated with fire, daylight, reason, 
the intellect, the heavens, and masculinity, while the moon was associated with water, 
femininity, darkness, dreams, night, magic, and the terrestrial sphere.  Even as the 
crescent moon above Elizabeth’s crown in the Rainbow Portrait signifies her association 
with the moon goddess, the motto “NON SINE SOLE IRIS” (no rainbow without the 
sun) implies Elizabeth’s solar attributes.  This solar imagery is corroborated in Davies’ 
Hyms of Astraea, in which he repeatedly honors the Queen in terms of the sun.   
   R oyal Astraea makes our day 
   E ternal, with her beams! nor may 
   G ross darkness overcome her!...398 
 
   E xceeding glorious is this Star! 
   L et us behold her beams afar…399 
 
   E xtending sun-like to all realms!...400 
 
   R ebound upon thyself thy light!     
   E njoy thine own sweet precious sight! 
   G ive us but some reflection! 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
397 St. Augustine “used the creation of night and day as an interpretative tool in his discussion of  
     the division of angels: the rebel angels were cast down into the shadows whereas ‘the good  
     angels are rightly called light’” (Bildhauer and Mills, 136).  Quoting the apostle Paul, he told  
     believers, “you are all sons of light, and sons of the day; we do not belong to night and  
     darkness” (Ibid).  Medieval Church authorities railed against the transformative powers of the  
     night, which were thought to be especially potent in regards to women.  They believed that the  
     night could turn law-abiding women into lascivious, cannibalistic night-witches.  For further  
     discussion on the night, see “Demonizing the Night in Medieval Europe: A Temporal  
     Monstrosity?” in The Monstrous Middle Ages.  Sir Walter Raleigh’s positive personification of  
     Night, and Thomas Dekker’s play, Old Fortunatas (c. 1599), in which Dekker praises  
     Elizabeth as Pandora in addition to Gloriana, Cynthia, Belphoebe, and Astraea, re-appropriate  
     negative imagery surrounding the feminine (and the night) in a manner similar to the Rainbow  
     Portrait and Spenser’s creation myth. 
398 Davies, Hymn vi.   
399 Ibid., xiv. 
400 Ibid., xiv. 
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   I t is enough for us if we, 
   N ow in her speech, now policy; 
   A dmire thine high perfection.401   
 
 Davies’ exhortation to “Rebound upon thyself thy light” is especially revealing in 
that it personifies Elizabeth as both the sun and moon.  The Queen embodies both 
masculine and feminine, heaven and earth, virginity and fertility, sun and moon.  As Eliza 
Triumphans, she reconciles opposites and encompasses all.   
 The Armada Portrait (c. 1588) also hails the Queen as Eliza Triumphans.   
Elizabeth’s defeat of the Spanish Armada had earned her tremendous respect, and this 
portrait celebrates her famous victory.  I view the Armada Portrait as one of several in 
which the Queen serves as a temporal bridge.  Her relationship between past and future, 
in addition to her implied dominion of the New World, may be discerned in this 
representation. 
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Figure 21 - The Armada Portrait (c. 1588).  Housed in Woburn Abbey, England. 
 
 
 Many Elizabethan portraits illustrate the Queen’s dominion of the earth and 
nature; yet, I here draw attention to her physical position within such portrayals.  In the 
Armada Portrait, the globe appears small in comparison to the Queen’s imposing majesty.  
Surrounded by riches, in dazzling array, she places one hand on top of the globe.  Her 
fingers are strategically positioned upon the Americas, implying jurisdiction of the New 
World.  The Queen’s body is stationed between two windows displaying different scenes.  
In the background on the left we see England’s fleet advancing towards the Spanish 
Armada while, in the right background, we see the defeat of the Armada as the Spanish 
ships sink off the coast of Scotland.  Elizabeth is simultaneously seen with the advance 
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and defeat of England’s enemy.  Her body sits independent of the scenes within either 
window, yet she is intrinsically connected to both.  She is the central figure that conjoins 
two separate events in England’s past with the present, and the present with England’s 
future, as indicated by her hand placed upon the New World.   
 I argue that the painting is stratified into divisions of past, present and future; not 
from side to side, but rather from back to front.  The past occupies the entire background 
of the painting while the foreground depicts Britain’s imperial conquest of the globe.  
Elizabeth, who represents the present, is stationed regally between past and future.  Her 
body occupies a space in line with the crown of England, signifying their coexistence. 
 The Ditchley Portrait (c. 1592) also portrays the Queen as a temporal bridge while 
signifying her dominion over the earth.  
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Figure 22 - The Ditchely Portrait (c. 1592).    
Housed in The National Portrait Gallery, London. 
  
By placing a monarch on top of the globe, his or her rule of the earth, or a certain 
region within it, is implied.  In the Ditchley Portrait, Elizabeth stands directly upon 
Oxfordshire.  Her position demonstrates her immediate relationship with England, while 
the jeweled armillary dangling from her left ear signifies her dominion over the entire 
globe.  The stormy skies behind her contrasted by the clear skies ahead of her are often 
	  	  
178	  
interpreted as a demonstration of forgiveness extended to the portrait’s commissioner, Sir 
Henry Lee (c. 1533-1611), who had at some point fallen out of favor with the Queen.  
The skies further imply her control of nature itself; they are a reflection of her 
temperament, and thus bend to her royal will.  In addition to the aforementioned 
symbolism, Elizabeth’s central position between contrasting skies characterizes her as a 
transitional entity between disruption and tranquility.  Just as in the Armada Portrait, her 
body signifies a bridge between spaces or events that do not naturally coexist.  Her 
position high above the globe in the Ditchley Portrait, coupled with her ability to 
transcend space and time, endow her with an aura of divine omnipotence.  The Queen’s 
white dress, decorated with golden solar imagery and a delicate, heart shaped, almost 
wing-like back, contributes to her image of heavenly majesty while simultaneously 
eliciting the fairy-like appeal of Gloriana.   
When discussing the Ditchley Portrait in relation to the Sieve Portraits and the 
Armada Portrait, Strong asserts: 
The ‘Ditchley’ portrait is a logical progression from its predecessors in 
one aspect.  In the ‘Sieve’ portraits England is depicted glowing 
mysteriously on a globe in the background behind the Queen; in the 
‘Armada’ portrait that globe is brought forward and she holds it; in the 
‘Ditchely’ portrait Queen, crown and island become one.  Elizabeth is 
England, woman and kingdom are interchangeable.402 
 
I agree with Strong that Elizabeth is portrayed as England itself, and that “woman 
and kingdom are interchangeable;”403 yet, while this concept is reflected in both the 
Ditchley and Armada portraits, the Queen’s true synthesis with the globe is more overtly 
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established elsewhere.  Although she is standing on top of the world in the Ditchley 
Portrait, with her feet firmly planted upon England, her figure is separate from the globe, 
rising high above it into the firmament.  In the Ditchley and Armada Portraits the Queen 
is stationed above the earth as supreme conqueror, while her body remains physically 
autonomous.  Both portraits strike me as images conveying conquest and monarchy with 
traces of divinity, but not true oneness between the Queen and her realm.   
Elizabeth’s full union with England, and with the earth, is demonstrated more 
explicitly in Part II of Brytanici Imperii Limites, in which Dee completely amalgamates 
the Queen’s body with a visual map of the world.  Though it is a relatively brief section, 
his use of the Queen’s body overlaying the earth suggests not only that “Elizabeth is 
England,” but that she is the entire world.  The fusion between woman and kingdom are 
here undeniable, exceeding a similar concept in both the Ditchley and Armada Portraits.  
The visual representation in Limites is no longer available, yet Dee describes it as 
follows: 
  But, by a wonderful chance (as I hope) the City of Heaven 
  (that is, of course, Quinsay) happens to be located at the middle joint  
of the index finger which encircles the hilt of your sword.  And there are 
other things, very noteworthy, which, as if by Divine will, adorn the 
surroundings of your imperial seas.  For under your crown (the most 
glorious in the whole world), almost in the middle of it, is concealed an 
island, once known as Chryse, but now commonly called Japan… at the 
right side of your majesty the coast of Atlantis is pleased to be found, 
almost opposite Quensay.  But about the feet of your supreme highness 
lies the Strait of Arianus, which your British subjects… were the first to 
visit… to the honor of yourself and the benefit of the commonweal.404 
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Dee’s illustration of Elizabeth and the earth is similar to medieval depictions of 
Christ and the globe.  While renderings such as the Ditchley and Armada Portraits glorify 
the conquest and majesty of the Queen in hyperbolic terms, and demonstrate Elizabeth’s 
dominion over nature and the earth, medieval and early-modern maps often portrayed 
Christ as the ultimate king, lording over the terrestrial sphere.  In such illustrations 
conquest is unnecessary, as the divine right of Christ is implied.  For instance, upon the 
thirteenth-century Psalter World Map (Figure 23), Christ appears not conqueror, but 
rather shepherd of the world.  Here the globe is not a vanquished object trodden under 
foot, or grasped by hand, but encircled within the greatness of his being.  Even as Christ’s 
feet appear to crush some type of snake-like monster in the image to the right, he is not 
struggling or engaging with the beast.  Unlike depictions of St. George and the dragon, 
Christ’s defeat of this creature does not involve weapons, a shield, or even a fight.  
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   Figure 23 - Images of the Psalter World Map (c. mid thirteenth century).   
Housed in The British Museum. 
 
Dee’s visualization of the Queen invites interpretation as a hybrid of early-
modern maps depicting conquest (such as the Ditchley and Armada Portraits), and 
medieval maps representing Christ and the globe.  Within Dee’s description, Elizabeth is 
not only emperor, but also guardian of the world.  Whereas weapons are absent in the 
Ditchley and Armada Portraits, and in medieval maps glorifying Christ, in Dee’s 
representation the Queen’s sword, like Athena’s spear, signifies her ability to physically 
protect her charge, the earth.  Unlike the Ditchely and Armada Portraits, in which she is a 
separate figure on top of the globe, in Dee’s portrayal Elizabeth is superimposed upon the 
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earth itself.  She is simultaneously separate and one with the terrestrial sphere, similar to 
paradoxical concepts of the trinity.  Elizabeth is overlaid upon the world as opposed to 
encompassing it like Christ; nonetheless, the unification of all countries is expressed via 
the Queen and, therefore, via England.  As all is absorbed within the Queen’s body, 
barriers, divides, and limits dissolve under one nation, and one ruler, rendering Self and 
Other indistinct. 
A woodcut from 1588 (Figure 24) overtly illustrates Elizabeth’s dominion of not 
only the earth, but of all the planetary spheres.  It portrays her as Regina universi, “Queen 
of the universe.”  The composition and symbolism in this piece are nearly identical to 
medieval images of Christ and the globe on the Psalter World Map.  In fact, this woodcut 
openly glorifies Elizabeth as tantamount to Christ in such depictions.  Just as he is 
ubiquitous, encircling all in his arms, so too is she.  
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Figure 24 - Woodcut of Queen Elizabeth as regina universi (c. 1588), as pictured in  
Roy Strong’s Gloriana: The Portraits of Queen Elizabeth I, p. 133, image 140. 
 
 
Such deification of Elizabeth was common in the late fifteen hundreds––a time 
during which holy imagery was replaced by royal images of the Queen along with the 
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Tudor arms and crown, exalting the Queen as a universal redeemer.405  The angels and 
cherubic figures who often accompany representations of Christ are absent in this image, 
yet their omission allows undivided attention to fall upon Elizabeth.  The arrangement of 
the heavens displaying the central, stationary Earth surrounded by the nine spheres of the 
moon and planets is generally consistent with Ptolemaic depictions of the universe.  Each 
planetary sphere has an accompanying virtue, the Latin names of which are aligned 
neatly under Elizabeth, who possesses them all.  Strong relays that this image prefaced 
John Case’s Sphaera Civitatis (c. 1588) in which “several verses allude to her as Astraea 
inaugurating a new golden age in the aftermath of the miraculous events of the year…  In 
this image Case anticipates the wilder messianic imperialist cult of Elizabeth that was to 
follow in the 1590s.”406  Dee, however, anticipated the Queen’s “messianic imperialist 
cult” long before the 1590’s.  He wrote both General and Rare Memorials and Limites in 
the 1570’s, preceding others in promoting the divine and obligatory role of England’s 
Christian Queen.   
Accompanying Dee’s visual description of Elizabeth overlaying the globe in 
Limites Part II, he addresses the Queen, stating, “these things… (which are known 
hitherto to have lain hidden under the shadow of your wings).”407  In accordance with 
other portrayals, this assertion endows her with angelic attributes.  He goes on to explain 
that “many wonderful, surprising, secret, and very delightful facts will, if it pleases our 
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august and blessed Empress, with God’s will, be revealed within the next seven years.”408  
Dee’s forecast is characteristically vague, but the aforementioned “delightful facts” were 
apparently scheduled for revelation at some point in the 1580’s, a timeframe that may 
have coincided with his vision of the Millennium.  Regardless of precisely when he 
thought it would occur, sufficient evidence points to the conclusion that Dee had long 
envisioned Elizabeth as a divinely appointed monarch who could usher in a new 
messianic age.   
Like the writings of Dee and Elizabethan portraiture, Spenser enshrined the 
Queen in a literary vision of imperial glory and eternal fame.  Each author constructed 
Elizabeth as text in order to achieve utilitarian ends––the expansion of the British 
Empire. Spenser’s bifurcation of Elizabeth into the past and the future of England is 
evident in Briton moniments and Antiquitee of Faery lond.  “Thy realme and race”409 of 
her Arthurian ancestors are as intrinsically connected to Elizabeth as Gloriana, her overt 
counterpart and the sovereign ruler of Faery lond.  As an external presence, the Queen 
beyond the text is the only figure who may conjoin the two histories.  Elizabeth is 
textually cleaved into past and present and, moreover, into present and future in order to 
facilitate the recreation and unification of a new whole.  
The vision of Elizabeth’s future glory was deeply tied to King Arthur and 
Britain’s mythic past.  Just as Arthur became the legendary king of chronicles past, 
through Dee and Spenser, Elizabeth became the future legendary prince of chronicles yet 
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to be written.410  The abrupt ending of Briton moniments appears to demonstrate this 
notion.  Though it has often been interpreted by scholars such as Chloe Wheatley and 
Andrew Escobedo as Spenser’s acknowledgement of historical loss, the transitory nature 
of manuscripts and monuments, and the futility of attempts to recover Britain’s true 
historical past, I argue that this truncated text may also be interpreted as a chronicle yet to 
be finished.  It is simply another gap or space in Arthurian history to be filled by the reign 
of Elizabeth.  
The cryptic ending in question is found in Book II, canto x of The Faerie Queene, 
as Prince Arthur pours over Britain’s history in the reading room of Eumnestes.  
Eumnestes is an elderly antiquarian scholar with an exceptional memory and a passion 
for Britain’s chronicle history.  Upon entering the third chamber in the House of Alma, 
Prince Arthur and Sir Guyon first encounter him.  Eumnestes is described as  
… an old oldman, halfe blind,     
 And all decrepit in his feeble corse, 
  Yet liuely vigour rested in his mind.411 
Despite his extraordinary age, feeble constitution, and failing eyesight, his 
phenomenal memory far exceeds that of the average chronicler.   
This man of infinite remembrance was, 
And things foregone through many ages held, 
Which he recorded still, as they did pas, 
Ne suffred them to perish through long eld, 
As all things else, the which this world doth weld, 
But laid them vp in his immortall scrine, 
Where they for euer incorrupted dweld.412 
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It has been suggested that Eumnestes and his extensive collection of books may 
subtly reflect Dee and his vast library at Mortlake.413  Whether or not Spenser 
intentionally made this connection, Eumnestes, like Dee, uses Arthur’s past as a means of 
directing England’s future.  Just as Dee justified Elizabeth’s right to the New World via 
the conquests of her renowned ancestor, King Arthur, Eumnestes intentionally directs 
Prince Arthur to the source of his ancestry in order to inspire him to fulfill his current 
quest.  Briton moniments is the ancient book in which the history of Prince Arthur’s 
ancestors and the British realm is disclosed.  With a few variations, it functions as 
Spenser’s retelling of Geoffrey’s Historia.  Intrigued, Prince Arthur eagerly reads the 
entire book, at last coming upon the story of King Vortigern and his usurping enemy, 
Hengist.  Following the death of Vortigern and Hengist, Aurelius, son of Constantine, 
takes the throne.  Then, directly following the accession of Uther, Arthur’s father, the text 
“abruptly” ends.   
Thenceforth Aurelius peaceably did rayne, 
Till that through poyson stopped was his breath; 
So now entombed lyes at Stoneheng by the heath. 
 
After him Vther, which Pendragon hight, 
Succeding There abruptly it did end,  
Without full point, or other Cesure right, 
As if the rest some wicked hand did rend, 
Or th’Authour selfe could not at least attend 
To finish it: that so vntimely breach 
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Yet secret pleasure did offence empeach, 
And wonder of antiquitie long stopt his speach.414 
The abruptness of this ending has received much attention.  Chloe Wheately 
maintains that “Briton moniments is subject to the tyranny of chronology, an issue 
highlighted by the supposed transcription breaking off at the point at which it would have 
narrated contemporary events, ending midsentence and leaving the reader half offended 
and half pleased by the ‘wonder of antiquity.’”415  This analysis is common among 
scholars, yet I feel the ending of Briton moniments has long been misinterpreted.   
Spenser’s work, like Dee’s, was an exercise in securing England’s future by way 
of its past; hence, its past must not be disinherited.  To interpret Briton moniments as pure 
fabrication or historical loss is to do just that.  Its cryptic ending, “As if the rest some 
wicked hand did rend, / Or th’Authour selfe could not at least attend / To finish it…”416 is 
strikingly reminiscent of the accusation John Dee levelled at Polydore Virgil, who was 
said to have maliciously burned many historical documents pertaining to King Arthur and 
his exploits.  Dee avowed that prior to Polydore’s alleged destruction of historical 
evidence, proof of Arthur’s exploits within Britain and abroad “habundantlie in those 
ancient monuments did appere, which wilfully and wickedlie (as by sondrie credible 
gentlemen I have heard it testified), this Polijdor burnt, yea a whole carte load almost.”417  
Although Arthurian documentation was allegedly destroyed by Polydore, Arthur’s 
exploits were hardly lost upon Dee, who dedicated years of his life to affirming them.  
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
414 Spenser, The Faerie Queene, II.x.67-68. 
415 Wheately, “Abridging the Antiquitee of Faery lond,” 865. 
416 Spenser, The Faerie Queene, II.x.68. 
417 Dee, Limites, 62. 
	  	  
189	  
Historical loss was ameliorated by way of his own historical creation in the writing of 
documents such as Limites.      
Spenser appears to be creating history as well.  Even as he recognizes the loss of 
documentation, the biased perception of historians (such as Eumnestes), and the “tyranny 
of chronology,”418 he, like Dee, is paying tribute to the Historia’s enduring relevance.  
Spenser’s abridged and slightly altered version of the Historia ends with Uther’s reign for 
good reason.  In the Historia, and indeed all reputed Arthurian chronicles, King Arthur 
ruled after his father, Uther Pendragon.  Hence, I argue that the cessation of Briton 
moniments, while abrupt, is simply a logical point at which to end a chronicle history that 
precedes the birth of Arthur.  Were Prince Arthur to continue reading his own history, a 
history that has not yet occurred within the context of the poem, a textual anachronism 
would occur.  One cannot read one’s personal history before it has taken place.  
Accordingly, space must be left for Arthur to fulfill his own destiny.  I maintain that by 
ending Briton moniments with the reign of Uther Pendragon, Spenser has intentionally 
left such a space for Prince Arthur.  He leaves a similar space in Sir Guyon’s Elfin 
history.  While Arthur reads of his ancient past in Briton moniments,   
Guyon all this while his booke did read, 
Ne yet has ended: for it was a great 
And ample volume, that doth far excead 
My leasure, so long leaues here to repeat.419 
 
 This statement implies that Guyon’s history, a history synonymous with the future 
of the New World, is yet to fully unfold.  Guyon has not finished reading it because his 
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“history,” the future, is in the process of occurring.  Notwithstanding common 
interpretations of Briton moniments as historical loss, many scholars concur that 
Antiquitee of Faery lond is a chronicle of England’s future.  Wheatley, for instance, 
agrees with David Reed that “Spenser is not writing the past history of regions that are 
known to the visionary poet in the present and will be revealed in the future.  He is 
writing the history of the future itself, of the as-yet-undiscovered inheritance of 
England… Fairyland is there, rich with promise, waiting to be possessed.”420  I argue that 
Briton moniments, like Antiquitee of Faery lond, is making space for Britain’s future.  In 
Elizabethan England, Arthur’s prophetic return had allegedly been achieved by way of 
the Tudor bloodline; however, within the context of the poem, his journey is still taking 
place.  Thus, by seeking Elizabeth’s counterpart, Gloriana in Faery lond, Prince Arthur is 
in the process of seeking England’s future.  
 Describing the ethereal Faerie Queene, Prince Arthur recounts the  
   … louely blandishment 
   She to me made, and bad me loue her deare, 
   For dearely sure her loue was to me bent, 
   As when iust time expired should appeare.421   
 
The Faerie Queene’s words, “As when iust time expired should appeare,” support a 
temporal interpretation.  Prince Arthur’s quest for Gloriana is not merely spatial––it 
exists on the fringes of time.  His vision is similar to premonitions of England’s future 
revealed to Cadwaladr by the Angelic Voice in the Historia, and even to revelations 
allegedly shared with Dee during his Angelic Conversations.  On one level, Prince Arthur 
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is a suitor who must prove his valor and find his true love–on another, he is the 
representation of Britain’s epic history that must find its way towards its promising 
destiny.  England’s future is anxiously awaiting fulfillment by way of its past.  
 Even as the character Prince Arthur is an allegory of England’s past, and Gloriana 
is symbolic of England’s future, within the world of the poem they are each functioning 
within the present.  It logically follows that the past may seek the future, just as Prince 
Arthur is seeking Gloriana.  Given the widespread sixteenth-century belief in prophecy, it 
also follows that Gloriana, the future, may reveal veiled glimpses of herself to Arthur.  
Nonetheless, she is still dependent upon him to find her.  If “the tyranny of 
chronology”422 exists anywhere within The Faerie Queene, this is the form in which it 
manifests itself.     
 I assert that Spenser created both a linear story in which the past must precipitate 
its future, and a metaphoric space in which the past, present, and future converge.  Just as 
red men, ancient Britons, and Wild Men interact in Faery lond, traversing temporal and 
physical bounds, so Arthur and Gloriana, England’s past and future, are paradoxically 
separate and existing within the same space.  The historical Elizabeth, who is directly 
addressed in The Faerie Queene, is the physical body that, as England’s true present, 
many unite its epic history with its destiny.  Accordingly, it is reasonable to conclude that 
the cryptic ending of Arthur’s chronicle, in which “th’Authour selfe could not at least 
attend / To finish it…”423 signifies ambiguity but not loss.  It is a story with an ending 
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that could not possibly be finished, or “attended,” by ancient chroniclers, because its 
future was yet to be written.   
 Just as Dee was convinced that “evidence shortly to be recovered”424 would prove 
Arthur had been to the New World, Spenser’s lacunae is leaving space for discovery.  His 
inconclusive end to Arthur’s chronicle, and his decision not to disclose Sir Guyon’s full 
history, provide room for Elizabeth to complete either story.  Spenser’s vision of the 
Queen becomes the literary equivalent of Dee’s map, in which she encompasses all.  In 
the opening of Book II, Spenser directly addresses Elizabeth, affirming that her face is, in 
fact, the image of England’s future, “in lond of Faery,” and its epic past, “thy great 
auncestry.”   
And thou, O fairest Princesse vnder sky, 
  In this faire mirrhour maist behold thy face, 
  And thine owne realmes in lond of Faery, 
  And in this antique Image thy great auncestry.425 
 
Because aspects of the Queen are represented in both Prince Arthur and Gloriana, the 
past and future, Elizabeth allegorically ensures her own perpetuity in Spenser’s work.   
 The symbolic perpetuity in the Faerie Queene and Elizabethan portraiture 
addressed widespread anxieties concerning succession in the final decades of the Queen’s 
reign.  Her lack of an heir led to fears regarding the security of the realm.  To allay these 
concerns, the Queen’s symbolic regeneration was also represented in the form of the 
phoenix, a miraculous bird that, upon death, was said to burst into flames and regenerate 
from its own ashes.  It was a symbol frequently associated with Christ as well.  
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Elizabeth’s moniker, The Phoenix of the World, implied that even if she were to die, her 
death would be followed by renewal and rebirth.  
 Ensconced in perpetuity, Elizabeth was affiliated with other symbols of self-
regeneration such as springtime, the rose, and the moon.  The lunar orb, which waxed and 
waned cyclically, was a common symbol of birth, life, death, and transfiguration.  It was 
traditionally associated with women, and was known to affect the oceans and tides.  
Hence, in an age of imperial conquest by sea, veneration of Elizabeth as the virgin moon 
goddess, Cynthia, Diana, or Belphoebe was common in poetry, entertainments and art.426  
Her affiliation with the moon goddess further assuaged concerns over the Queen’s aging 
process by strategically presenting her image to the populace with a perpetual Mask of 
Youth.427   
Moon goddess imagery has been studied extensively in relation to Elizabeth, 
divinity, regeneration, and the Mask of Youth; however, I believe its connection to the 
Historia has been largely overlooked.  According to England’s legendary history, Brutus, 
the revered founder of Britain and primogenitor of Arthur’s line, was guided to the 
British Isles by way of the moon goddess, Diana.  While in search of his new home, he 
performs a sacrifice to honor three gods, Jupiter, Mercury, and Diana, yet his prayer for 
assistance is directed solely to her.   	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
426 “The earliest reference in the portraits to the cult of Elizabeth as the moon goddess, Cynthia or  
     Diana, occurs in a miniature by Nicholas Hilliard (c. 1586 or 1587)… The cult of the Queen as  
     the moon, a deity with cosmic power, owed its origins to Giordano Bruno but its  
     dissemination to Raleigh” (Strong, Gloriana, 125).  
427 Strong discusses court anxiety over the aging process of the queen.  He relays that “painters     
     were kept at arm’s length during the closing decade, deliberately avoiding any record of the    
     physical decay of the sovereign in the interest of the state, promoting instead a fabricated     
     Mask of Youth” (Strong, Gloriana, 16).   
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 Brutus stood before the altar of the goddess, holding in his  
right hand a vessel full of sacrificial wine mixed with the blood of a  
white hind, and with his face upturned towards the statue of the godhead 
he broke the silence with these words: 
‘O powerful goddess, terror of the forest glades, yet hope of the wild 
woodlands, you who have the power to go in orbit through the airy 
heavens and the halls of hell, pronounce a judgment which concerns the 
earth.  Tell me which lands you wish me to inhabit.  Tell me of a safe 
dwelling-place where I am to worship you down the ages, and where, to 
the chanting of maidens, I shall dedicate temples to you.’428 
 
That night Brutus experiences a dream vision in which the goddess Diana appears 
to him.  The manner in which Brutus seeks Britain’s future based upon his vision of 
Diana is reminiscent of Prince Arthur’s search through Faery lond inspired by his dream 
vision of Gloriana.   
It seemed to him that the goddess stood before him and spoke these words 
to him: ‘Brutus, beyond the setting of the sun, past the realms of Gaul, 
there lies an island in the sea, once occupied by giants.  Now it is empty 
and ready for your folk.  Down the years this will prove an abode suited to 
you and to your people; and for your descendants it will be a second Troy.  
A race of kings will be born there from your stock and the round circle of 
the whole earth will be subject to them.429   
 
Just as Brutus was led by the moon goddess to the shores of a new world with 
oaths honoring Diana, and Prince Arthur was led to a metaphoric new world by way of 
Gloriana, so too were England’s fleets under the auspices of Elizabeth.  Two of her most 
noteworthy explorers, Sir Walter Raleigh and Francis Drake, each honored Elizabeth by 
affiliating her with the moon goddess, and Raleigh often displayed her official colors, 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
428 Monmouth, Historia, 65.   
429 Ibid.  Despite Diana’s claim that the island is now free of giants, Brutus encounters and fights   
     many giants there, including Gogmagog.  The goddess may be withholding certain  
     information so as not to dissuade Brutus from his destiny, or this could simply be one of  
     several inconsistencies in Geoffrey’s text.  Regardless, it does not diminish Diana’s role as the  
     revered divinity that led Brutus to Britain’s shores.   
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black and white, in addition to the symbol of a crescent moon.  Brutus landed upon 
Albion in the Historia, while Drake named portions of North America New Albion in 
tribute to his Queen and Britain’s epic past.  Diana’s prophecy that Brutus’s line would 
eventually rule “the round circle of the whole earth”430 was being fulfilled in the form of 
Imperial England.  Elizabeth’s conflation with Diana thus defines her as the deity 
responsible for Britain’s ancient beginning in Albion, as well as its new beginning in the 
Americas.   
 The Moon Cult of Elizabeth, in which the Queen was praised in verse, 
entertainments, letters, and portraiture as the moon goddess, co-existed with her 
representation as Gloriana.  These late sixteenth-century portrayals subtly convey the 
message that the Queen is simultaneously Elizabeth, Gloriana, and Diana.  She becomes a 
tripartite figure who has appeared in various forms at critical junctures throughout 
Britain’s history to guide great leaders to their destiny for the glory of England.  As both 
a human individual and a divine, self-regenerating being, she brought about the present 
by way of the past, and will inevitably determine the future.  Like God, Elizabeth as 
Diana is the alpha and omega of Britain, containing all that was, all that is, and all that 
shall be.  Progeny is no longer an issue, as the Queen herself forms a complex system of 
perpetuity.   
 The legendary King Arthur was enshrined in similar visions of perpetuity.  In both 
the chronicles and romances his reign ended in tragedy with no rightful heir; nonetheless, 
he was glorified as an epic part of Britain’s past, its present, and its future.  Despite the 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
430 Monmouth, Historia, 65.   
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fact that he had no immediate offspring, he was believed to be the redemption of the 
Britons either by way of his distant relations, the Tudors, or, according to many 
traditions, by his own resurrection.  Welsh legends proclaimed that he was sleeping 
peacefully in a cave until his future call to arms, or resting upon the isle of Avalon, 
awaiting his prophetic return.  His lack of progeny was countered by the myth of his own 
immortality.  Anxiety over Elizabeth’s lack of successor was ameliorated in a similar 
manner.  Even after her death, she was depicted as a powerful monarch protecting her 
magnificent realm.  Ultimately, like King Arthur, Elizabeth would rise from the ashes to 
rule Britain once more.  In the works of Spenser and Dee, and in Elizabethan portraiture, 
she becomes a resplendent figurehead whose reign transcends both temporal and spatial 
bounds; she becomes the once and future Queen of England.  
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Figure 25 - Thomas Cecil’s Truth Presents the Queen a with a Lance (c. 1625),  
created twenty-two years after Elizabeth’s death, as pictured in  
Roy Strong’s Gloriana: The Portraits of Queen Elizabeth I, p. 165, image 185. 
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Conclusion 
A Transformation of Realms 
 
The apotheosis of Elizabeth in art and literature and the Union of Crowns in 1603 
did not allay widespread anxieties about dynastic succession.  The unstable religious 
climate of the Reformation had already incited upheaval and, as the House of Stuart 
replaced the Tudors, political uncertainty intensified the unsettling effect of tectonic 
shifts in cosmology and scientific inquiry.    
The frail nature of monarchies and the terrestrial sphere had long been 
recognized, even as prestigious lines (such as Arthur’s) were hallowed with the mythos of 
eternity.  During the sixteenth century, the stability of heaven itself was shaken as the 
geocentric view of the cosmos was succeeded by the heliocentrism of Copernicus (c. 
1473-1543).  It was a paradigm shift that challenged centuries of belief, disrupted 
spiritual views, denied the fixed heavens and Earth’s sanctified place in the universe, and 
led to the imprisonment or death of certain astronomers who dared to defend its 
veracity.431  
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
431 Such as Giordano Bruno, who built upon the Copernican view advancing further theories that  
     the sun was simply one of many stars, that the universe was infinite, and that it contained  
     countless inhabited worlds.  His work was known by Raleigh, Sidney, and Dee; however,  
     Spenser “could not have read Bruno’s dialogues, which, though published in England, were  
     composed in Italian; nonetheless, the poet likely heard of Bruno’s revolutionary theories, as  
     Bruno was the sort of extravagant personality who generates controversy and gossip” (Powrie,  
     Spenser’s Mutabilitie and the Indeterminate Universe, 75).  He was burned at the stake in    
     Rome (c. 1600) for charges of heresy against the doctrine of the Catholic Church.   
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Medieval concepts of the universe were modeled upon the Aristotelian and Neo-
Platonic traditions, which viewed the sublunary sphere as mutable, affected by the 
superior forces of the transcendent heavens.  This paradigm carried over into early-
modern models, in which there was a distinct division between the imperfect, changeable 
earth and the perfect, unchanging celestial realms.  Copernicus denied geocentrism in his 
groundbreaking work, De revolutionibus orbium coelestium,432 published prior to his 
death in 1543, but the impact of his beliefs provoked controversy and uncertainty for over 
a century.   
Apprehension fueled by change was especially present during the end of 
Elizabeth’s Golden Age, as evinced in Spenser’s Cantos of Mutability,433 in which the 
insurgent figure of Mutabilitie assails the divine Cynthia’s realm in an effort to usurp her 
throne.  Mutabilitie not only denies the authority of the moon goddess, but of all the 
Olympians and the very structure of heaven.  These few cantos, part of the unfinished 
seventh book of The Faerie Queene, reflect the poet’s observations concerning the 
transitory nature of monarchies, and transformed astronomical views. 
Impeaching the court of heaven, the Titanesse, Mutabilite, argues her case to the 
imposing, but veiled, figure of “Great Nature / …Vnseene of any, yet of all beheld;”434 
whose authority is unmatched even by Jove, the king of the gods.  As Jove rebukes the 
audacious insurrection of Mutabilitie, the Titanesse explains that it was Jove who usurped 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
432 “On the Revolutions of the Celestial Spheres” 
433 Spenser’s Cantos of Mutabilitie were part of the unfinished seventh book of the The Faerie  
     Queene, dedicated to “The Legend of Constancie.”  
434 Spenser, VII.13. (All Spenserian quotes within the conclusion are from his Cantos of  
     Mutabilitie, and are cited by canto and stanza). 
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her legacy (when defeating Cronos), and claims that the heavens have owed her 
allegiance from the beginning.   
   As for the gods owne principality, 
Which Ioue vsurpes vniustly; that to be 
   My heritage, Ioue’s self cannot deny, 
   From my great Grandsire Titan, vnto mee, 
   Deriv’d by dew descent; as is well knowen to thee.435   
 
Much like the Copernican structure of the cosmos, which did not alter the fabric 
of the universe, but rather shattered the illusion of how it was perceived, Mutabilitie 
reveals that the true rulers of the universe, chaos and mutability, reign supreme whether 
their sovereignty is recognized or not.      
And first, the Earth (great mother of vs all) 
   That only seems vnmov’d and permanent, 
   And vnto Mutability not thrall; 
   Yet is she chang’d in part, and eeke in generall.436 
 
   … So, in them all raignes Mutabilitie.437   
 
Mutabilitie’s argument is convincing; yet, the poet derives comfort from the 
notion that “… stedfast rest of all things”438 may be found with God, “Vpon the pillours 
of Eternity, / That is contraryr to Mutabilitie.”439  Notwithstanding the decay of human 
affairs, the collapse of monarchies, the unstable nature of the elements, and the death of 
all material things, in Spenser’s vision, God defies the universal laws of mutability.  The 
empyrean was, after all, considered a spiritual rather than physical realm.  Nonetheless, 
concepts regarding the physical universe over which God reigned had been irrevocably 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
435  Spenser, VII.16.  
436  Ibid., VII.17. 
437  Ibid., VII.26. 
438  Ibid., VIII.2. 
439  Ibid., VIII.2. 
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altered and elicited a tumultuous period of upheaval for both secular and religious 
institutions.  
The annihilation of theoretical divisions between the celestial and terrestrial 
spheres provoked deep anxieties, yet simultaneously advanced the idea of “a homogenous 
universe of measureless space.”440  The mutability that had always applied to the 
sublunary sphere was now applicable to all the planetary spheres––they were each subject 
to the same chaos and fluctuation.  With the onset of this new ontology, terrestrial Self 
was assimilating celestial Other.  A monumental shift in thought was occurring and 
although it did not necessarily negate the divine, it forced theologians to re-envision 
God’s very place in the universe, as well as his relationship to the terrestrial realm.    
Copernican principles deconstructed divides, promoting oneness, or the illusion of 
oneness, between the heavens and the earth in a manner reminiscent of Imperial England 
and the globe.  With the discovery of the New World, the images of evolved Trojan 
warriors with spectacular armor, iron weapons, and structured systems of government 
were replaced by depictions of “naked and painted” Britons, with tribal laws and 
rudimentary bows and arrows.  As opposed to defiling a national mythos, this adaptation 
left room for the creation of a new historical vision––one that incorporated an even vaster 
realm.  The Americas, and theories of the impending Apocalypse, had made space (on 
some level) for the assimilation of the Native Americans and Jews, as well as the 
territories they occupied.  Now, a different process of assimilation was taking place––a 
universal one.  Just as the ancient Britons were reinvented, renouncing Trojan splendor to 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
440 Powrie, Spenser’s Mutabilitie and the Indeterminate Universe, 83.   
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mimic images of the primitive Native Americans, the heavens were recast in an ontology 
that revealed them as less perfect, but more akin to the earth.  
This was simply one of many paradigm shifts transpiring towards the end of the 
Elizabethan Era: a time during which England was struggling to redefine itself as both a 
nation and a global power.  Even as transition was deeply feared, adaptation meant 
survival.  Indeed, demise followed by the forging and re-forging of empires was a 
signature, and often celebrated, feature of the British History.  The Historia’s foundation, 
predicated upon Aeneas, a classical hero who triumphed following the destruction of 
Troy, paved the way for subsequent heroes who faced tribulation and emerged victorious.  
Troy fell, yet Aeneas and his offspring prevailed.  Likewise, Brutus (Aeneas’s great great 
grandson) was banished from his home for unintentionally killing his father with an 
arrow, yet his exile led to the founding of a nation, eventually ruled by King Arthur.  
Arthur’s reign ended in tragedy, as did Cadwaladr’s but, each time, prophecies foretold 
the eventual reemergence and triumph of the ancient Britons.441   
Like Aeneas, King Arthur and Cadwaladr, in addition to the warrior Queen 
Boudicca, were unable to prevent the dissolution of their once powerful realms; 
nonetheless, their courageous hearts, their valor in war, and their nobility were glorified 
in spite of the circumstances surrounding their ends.  Just as Hector became a defeated 
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
441 This trend is also evident with Brutus who, in the Historia, is prophesied to be responsible for  
     the deaths of both his father and mother and to wander in exile before ultimately founding a  
     new nation and a mighty line of kings.  The prophecy (revealed to his grandfather Ascanius) is  
     eventually fulfilled.  His mother dies in childbirth and, at fifteen, Brutus shoots an arrow while  
     hunting that kills his father.  After being banished from his homeland for this crime, he  
     eventually lands upon the shores of Britain (guided there by the moon goddess, Diana),  
     conquers giants, and forges a nation.   
	  	  
203	  
but heroic icon of Troy, they each became renowned emblems of Britain’s legendary 
past.  As the inevitable curtain of mutability fell upon one national hero, a new one arose, 
like the mythical phoenix, to ascend the throne.  Thus, Britain’s endurance as a nation, 
despite many trials and transitions, implied its fortitude.  The “euer-whirling wheele / Of 
Change”442 ineluctably brought war, famine, destruction, and plague, but, likewise, it 
eventually ended them.  By building a national history upon a hero from the fallen city of 
Troy, the British History was accepting mutability and the ephemeral nature of empires, 
while affirming an ancient, immutable bloodline (sprung of “the deathless ones”)443 that, 
despite vicissitudes and destruction, would ultimately rise again.  “Then ouer them 
Change doeth not rule and raigne; / But they raine ouer change, and doe their states 
maintaine.”444 
Viewed as the resurgence of Aeneas’s noble lineage, the Tudors represented an 
empire created from the ashes of their predecessors.  They were new characters in an 
ancient story that had been told and retold for hundreds of years.  With the end of the 
Tudor dynasty, which spanned from 1485-1603, and with the humanists’ ongoing denial 
of Britain’s Trojan ancestry, the prophetic return of Arthur’s line faded into the mists of 
legend.  Although poems such as Poly-Olbion445 and the masques of Ben Jonson 
continued to celebrate King Arthur in the court of James I (who named his eldest son 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
442 Spenser, VI.1. 
443 Hesiod, Theogony, 928.  Hesiod refers to the Olympian pantheon by this title.  Both  
     classical and biblical divinity were ascribed to the Tudor bloodline.  Aeneas was the son  
     of the Olympian goddess Venus (and a human father) and, in various traditions, King Arthur  
     was said to be distantly related (via Joseph of Arimathea) to Christ. 
444 Spenser, VII.58.   
445 A poem lauding King Arthur, England, and Wales, written by Michael Drayton (c. 1563- 
     1631) and first published in 1612.   
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Arthur), their significance began to change.  The mystique of “the once and future king” 
never fully vanished; yet, throughout the seventeenth century, tales of Brutus and Arthur 
progressively followed a trajectory towards legend as opposed to historical fact.  
Accordingly, a new story was in the making, and new heroes and villains emerged.    
The reconciliation of one monster often meant the creation of another.  As 
England’s monarchy shifted from its majestic Virgin Queen (who was immortalized as 
the magnificent Faerie Queene, Gloriana, the chaste and powerful moon goddess, Diana, 
and the gender-defying prince with “the heart and stomach of a king”)446 to King James I 
(whose tolerance for magic, fairy belief, and the breaking of traditional gender roles was 
notoriously low), pamphlets, plays, and court masques began reflecting this transition.447  
The playful, mischievous fairies of A Midsummer Night’s Dream gave way to the dark 
and maniacal Weird Sisters of Macbeth; the bold, cross-dressing heroines of Two 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
446  In her famous speech at Tilbury (c. 1588), Elizabeth reportedly proclaimed “I know I have the    
      body of a weak and feeble woman, but I have the heart and stomach of a king, and a king of  
      England too.”  As quoted in Fischlin, “Political Allegory, Absolutist Ideology, and the  
     ‘Rainbow Portrait’ of Queen Elizabeth I,” 180. 
447  During his first year as king, James passed the statute of 1604 which “remained upon the  
      books until 1736… Death as before is the penalty for the invocation or conjuration of evil  
      spirits, for any purpose of whatsoever kind; but a clause is added making it a capital offense  
      to ‘consult, covenant with, entertain, employ, feed, or reward’ any such familiar… Any deed  
      of black magic… is to be punished with death on the first offence (not on the second offence  
      as under Elizabeth),” as quoted in Montague Summer’s introduction to Reginold Scot’s The     
      Discoverie of Witchcraft, p. xix.  Debate remains as to whether the frequency of witch trials  
      and the persecution of magicians escalated in the reign of King James I (who wrote on  
      the dangers of conjuring and witchcraft in Daemonologie c. 1597); yet, legal punishment of  
      the accused certainly became more draconian.  Any aberrance in proscribed gender roles was  
      also punishable under the statutes of James.  Women dressed in men’s clothing, or exhibiting  
      manish traits, were to be censured immediately.  “Anxiety about female behaviour seems  
      especially acute in times of economic, political, or cultural transformation, and… as one  
      historian puts it, there was ‘a crisis in gender relations in the years around 1600,’” (Loomba,  
      Shakespeare, Race, and Colonialism, 86).  Even as certain humanists sought to advance  
      the position of women, notions of female inferiority were both challenged and reinforced  
      during this time.  Although King James impugned cross-dressing women, speculation persists  
      regarding his own sexuality.   
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Gentlemen of Verona, The Merchant of Venice, Twelfth Night, and As you Like It448 
began to disappear;449 and, although Prospero deals in magic (transforming the benign 
spirit Ariel and his band of island fairies to induce the contrition of Antonio),450 he 
relinquishes his mystical powers during his final speech. 
But this rough magic, I here abjure…  
… I’ll break my staff,  
Bury it certain fathoms in the earth, 
And, deeper than did ever plummet sound,  
I’ll drown my book.451   
In the frenzied, witch-hunting climate of James I, it may not have behooved 
Prospero (or Shakespeare) to retain an affiliation with magic or the feminine forces that 
wield it.  Thus, abdicating his command of the natural world, Prospero disassociates 
himself from the power of the moon, the night, the feminine, and the fairy realm.  
Essentially, he disassociates himself from Elizabeth.452   
Transformed and diminished, but never truly vanquished, the eminence of King 
Arthur and Queen Elizabeth survived into the Jacobean Era and beyond.  The Victorian 	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
448 These were all plays written and performed during Elizabeth’s reign.   
449 There are arguably strong, even gender-defying, female characters in Shakespeare’s  
     plays post 1603; but, with the notable exception of the heroine Imogen in Cymbeline (a play  
     set in ancient Wales, written c. 1611), they no longer disguise themselves in male clothing.   
     Imogen does don men’s attire as a disguise to visit her lover, called Posthumous Leonatus.   
     His name, it seems, may be a cryptic salute to the theatrical (and perhaps social) conventions  
     associated with the Elizabethan Era, and with the former Queen’s revered Welsh heritage.   
450 Ariel and the island fairies take on various shapes and disguises (from the monstrous to the     
     divine) according to Prospero’s whim. 
451 Shakespeare, The Tempest, V.i.50-51, 54-57. 
452 And from John Dee, if, as Yates surmises, the character of Prospero was based upon him.   
     Prospero’s final speech is remarkably similar to Dee’s letter to the Archbishop of  
     Canterbury, in which he denies accusations of sorcery, and metaphorically relinquishes his  
     books (unto the auspices of Elizabeth).  While Prospero and Dee share certain attributes of the  
     Renaissance magus, Dee, unlike Prospero, faithfully reaffirms his undying allegiance to his  
     beloved Queen.  James I likely resented Elizabeth for numerous reasons; not least of which  
     because she was held accountable for the execution of his mother, Mary Queen of Scots.  
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Age witnessed an especially vibrant Arthurian revival with Tennyson’s Idylls of the King 
and William Morris’s The Defense of Guinevere.453  The Industrial Revolution had 
precipitated another intense period of transition, spurring nostalgia for Britain’s chivalric 
past.  Pre-Raphaelite paintings reflected this nostalgia, as did entertainments, poems, and 
ballads, which revelled in the romanticized spectacle of King Arthur and the splendid 
knights and ladies of his court.  In every subsequent era to date, King Arthur lives on in 
novels, poems, plays, film, art, popular culture, and festivals, while Queen Elizabeth 
continues to be celebrated as the apogee of the English Renaissance.  Like the giants of 
legend, their impact upon the landscape of Britain was marked forevermore; and, as had 
ever been the case with Great Britain, from fallen giants, new kingdoms were forged.  
	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  	  
453 Although Arthurian spectacle was present to varying degrees throughout Britain’s long  
     history, its great resurgence during the reigns of Queen Elizabeth I and Queen  
     Victoria implies that, in the absence of a tangible King, Arthur repeatedly became England’s  
     surrogate one.  Rather than detracting from Elizabeth’s autonomy, Arthur was the one  
     King with whom the Virgin Queen could, as an equal, share her realm. 
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